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PREFACE 


In the years 1926-1929, there were published by me in the 
Indian Antiqna} y and the Jo7^?naI of the Bombay Brajich of the Royal 
Asia/ if Soriety some articles under the general title of ‘ Vedic 
Studies/ As it has been thought that it would be more convenient 
to students if these articles were collected together and printed in 
the form of a hook, I have done so here with the kind permission 
of the editois or those journals, h'our articles however are new, 
and slight alterations have been made here and there in some of 
the others. 

Owing to unexpected delays, the printing had to be done at a 
time when I was unable to read the proofs with the care which 
such work demands. In consequence, there is a fairly large number 
of typographical errors in the book ; and their number would 
undoubtedly have been larger had it not been for the kindness of 
j\[r. S. Sitaramayya and some other friends who obligingly took on 
themselves the task of reading some of the proofs. Such of the 
errors as I have noticed are corrected in the Errata given on the 
next page ; some of them are due to the diacritical marks breaking 
off in the course of printing, and may not be found in all copies. 

As is indicated by the title itself, I am in this book following 
the path trodden by the eminent German scholars Pischel and 
Geldner in their l^edische Studien which consists of articles devoted 
to the interpretation of obscure or misunderstood Vedic words. 
Like them (see op. cit., I, xxx), I have endeavoured to avoid 
reading un-Indian meanings into the Rgveda. and, as far as possible, 
to elucidate the meaning of Rg vedic passages by means of other 
RV passages. I venture to believe that I have adhered to this 
principle more closely than the above-named scholars ; and this, 
as also the difference of personal outlook, will per'haps explain 
why my interpretations of some words (e.g. dihu padbhih, admasdd, 
nirekd) differ from those given by them. 

The abbreviations used to denote Vedic texts are the same as, 
or very similar to, those used by Lloomfield in his / W/V 
Co?n'ordanee and explained (m pp. xvi — xxii of the IntroducticMi of 
that book. 


Mysore, 

March 


A. Venkatasubbiah 



Errata 

Read in 2, 28: vacyawaim\ 3, 34: Grassmann ; 
9, 26 : 15, 26 : with ; 16, 3 : ianvah ; 16, 11 : 

dhcuu}k\ 30, 18: socisa\ 32, 1 : adarsi \ 63, 30: Xala- 
yani ; 88, 1 : si him \ 103, 31 ; evaiicua ha ins a yaksi 

divan\ 124, 2 : devih ; 131, 27 : referred ; 139, 25 : 
divya \ 145, 12: asavo \ 149, 12: sanisydva]i\ 174, 32: 
(after Svet. Up. 3, 18): iiavadvarc pure dehi hamso 
Iclayafe bahih ; Brh. Up. 2, 5, 18 ; 196, 28 : Apastamba ; 
211,4: 8, 15, 8 (instead of 1, 15, 1); 236, 11: smad- 
d/sti ; 249, 13: p'lba ; 272,23: 3, 12, 1 (instead of 
3, lU 1). 
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VEDIC STUDIES 

§ 1 

nifya 

This is a very familiar word that occurs about 
thirty-eight times in the RV and very frequently in the 
other Vedic texts and in later literature. The com- 
mentators, Indian as well as European, are at one in 
interpreting this word as (1) sviya, sahaja^ own, and (2) 
dhruva, lasting, constant, perpetual, uninterrupted, im- 
perishable, eternal, etc. In assuming the second of the 
above two meanings for this word in the RV, the com- 
mentators have been no doubt guided by the circumstance 
that the word 7iitya has that meaning in later texts. But 
as a matter of fact, this latter meaning is not appropriate 
and does not yield good sense in a number of passages — 
for instance, in 1, 66, 1 : ayur na p^ano nityo 7id sTaiiih 
and 1, 185, 2 ; 7n/ya?h 7id pitror updsthc dyava 

rdksatam prihiii uo dblivat where 7tilyah sfmiih is ex- 
plained by Sayana as dhruvah dtmajah, and by Ludwig 
as ‘ ein iiberle bender Sohn’ (1, 66, 1) and ‘ lebender 
Sohn’ ; in 1, 166, 2 : nilyam nd siuidm mddhu bxbhrata 
upa krllajiti krila viddlhesit g/ifsvayah where 7ii/yam 
sunum is translated by Ludwig as ‘ einen nicht abster- 
benden Sohn ' ; in AV, 7, 109 ' kdh prsnim dheitiuh 
vdrmieiia datta7)i dtharvaue siid nghdm intyavatsdm, 
Sahkh. GS. 5, 2, 5 ■ aidm sisidi krandaiy d kumdra mam 
dheindi krandaiu uitya-vatsd and ibid- 2, 2, 8 : dsyaii- 
da)ita>n dlicnavo iiitya-vatsdh where the expression ni/ya- 
valsd d/ioiuh is explained as ‘ cow with constant calf ’ by 
Whitney {AT, Trajislafion) and ‘unceasingly fertile 
cow ' (SBE. 29, 9v^) and ‘ immer fruchtbare Kuh ’ and 
‘ bestiindig fruchtbare Kuh’ by Oldenberg {hid. Sind. 
15, 71): and in 10, 39, 14: iiy amrksdma yosandm iid 
mdrye uilyam 7id sduiuh tdnayam dddhdaah where inlya 
is found as the tertium comparationis in a simile. 
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The other meaning ‘ own ’ is still less appropriate 
here ; and it therefore becomes clear that in these and 
other similar passages the word n’ltya has a meaning 
different from the two mentioned above. 

What this meaning is, can be found out with the 
help of 1, 66, 1 ; 1, 166, 2 and 10, 39, 14, all which 
verses contain similes with nitya as tertium comparationis. 
In the first of these verses it is said that Agni is iiitya as 
a son (suni’i ) ; in the second, that honey {mdd/iu) is nitya 
as a son (sunii ) ; and in the third, that a hymn of praise 
{stoma) is nitya as a son (sunii). A comparison therefore 
of the adjectives which the^e words — sunii. niadhu, 
stoma and agni — receive in the RV, will show what 
characteristics are common to the things denoted by 
them and will thus determine the sense of nitya. 

Of these words,.v«///i receives the following adjectives, 
— trayayayya, p r i y d, mdriya, vijavan, suci. suseva. hydya 
and nitya ; and nidd/iu. the following, — ddhigyartya. 
dsndpinadd/ta, kamya. gdrjika, g^/intd. cam. trid/iatu, divyd, 
daivya. pakvd. pdrisikta. piiskarc nis/kta, prdtihhrta. 
p r iy d, madird, varand, sdrag;hd, suksdya. sutd, soniyd, 
sparhd and nitya; while stoma has the following 
adjectives — dksitoti, agriyd, dntama, dntara. dpiirvya. 
dmanda, amrta, umvydc, etasa, eva, kamya. krdtumdn. 
glydmana, gin (?), druka. dyutddyaman. dyumnin, dlianasa. 
ndmasvan, ndvajata, ndvya. nutana, purutdma, putd. 
purvyd. prest/ia, mddhumattama. madhyamd. tndnasa 
va ydmana. mandin, niahdt. ratnadhdtama. rudrira, (?), 
I’dnivan, va/dyan, vdhistka, vidiisa drdhya. sdmtama. 
sasydmana, sukrd, slid, susd, dtsyd, satrdjit, sdd/ni, sid/u d, 
suvrkti {}), kavipndn, hrdd tadd, hrdispyk, and also nitya. 

It will be seen that the only adjective (besides nitya) 
common to the three words su)iiy mdid/iu and stoma is 
priyd (in the case of stoma, we find instead of priyd its 
superlative form pre.stka) and the only characteristic that 
is common to the things denoted by these words is 
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priyatva, priya is used as an epithet of also in 1, 

143, 1 ; 5, 23, 3; and 6, 1, 6, while Agni, further, is 
called priyauam prhtjiah once and pi/rupriydh many 
times. Thus the only adjective (beside m/ya whose 
meaning we are engaged in finding out) and the only 
characteristic that are common to the above-mentioned 
four words and the things denoted by them, are pnya and 
priyatva^ ; which makes it probable that 7ntya means 
priyd in the above passages. The probability, in this 
instance, is converted into certainty by the parallelism of 
priyd and miya in 1, 91, 6c : priyastotro vdnaspdtih and 
and 9, 12, 7a: nityastofro vdnaspdtih. 

nitya thus means priya j dear, pleasing, beloved, 
favourite. It has this meaning in the following passages : 

1, 73, 4 : tdm tva ndro ddnia a nityam iddhdm 
dg}ie sdcanta ksitisu dhruvasii | 
ddhi dynmndm ni dadhnr bhtiry asmin 
bhdvd vitvdyiir dharuno rayinaw || 

“ Men have worshipped in their stable dwellings, O 
Agni, thee that art dear and flaming; they have placed 
much splendour in him. Do thou become the bearer of 
riches, the vivifier of all.” Compare the many passages 
where Agni is called priyd, namely, 1, 26, 7 ; 1, 75, 4 ; 
1, 91, 3 ; 1, 128, 7-8 ; 1, 143, 1 ; 2, 4, 3 ; 5, 1, 9 ; 5, 23, 
3 ; 6, 1, 6 : 6, 2, 7 ; 6, 16, 42 ; 6, 48, 1 ; 7, 16, 1 ; 8, 84, 
1 ; and also 6, 15, 6 {priydm-priyam) '^ 1, 186, 3 and 8, 
84, 1 (prestl/an/) and 8, 103, 10 {priydnd?h prest/iani) \ 
compare also the passages where he receives the epithet 
purupriyd (see Grassmann, srv.) and mandrd (see ibid^, 

S.V.). 

7,1,2: tdm aonim dste vdsavo ny rnvan 
siipraticdksam dvase kiitas cit \ 
daksdyyo yd ddma asa nityah II 

' This seeins to have been felt by Clrassman also who in 1 , 
66, 1, has translated 7iUyo nd sfouVi as ‘ wie eigener Sohn, lieb.’ 
Sayana too, similarly explains nliyani nd silndnt in 1, 166, 2, as 
jiityam aura$a7n priyavi put 7 aw iva. 
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“ The bright ones, for their protection from every- 
thing, set him down in the dwelling, Agni, beautiful to 
look at, who sat down in the house, dear and capable.’’ 
The verse occurs in the first hymn of the seventh 
Mandala whose authorship is ascribed to the Vasisthas; 
and as the word vdsist/ia is the superlative of the word 
vdsH, Sayana is perhaps right in saying that the word 
vdsavah here refers to the Vasisthas. 

3, 25, 5 : dg7ie a path sd/rt idhyase duroue 
tiityah siino sahaso jdtavedah \ 
sadhdsthdui ttiahdyanidna iitt II 

“ Thou, the glorifier of dwelling-houses with thy 
protection, the beloved, art kindled in the abode of the 
waters, O Agni Jatavedas, son of strength.” 

5, 1, 7 : prd nil tydm idpram nd/ivaresit sad/tiun 
agnbh hdtdram ilate tidmobhih i 
a yds taidna rddasi rlena 
nit yam mrjanti vdjviam ghrtena II 

‘‘ They worship him with adorations, Agni, the wise, 
the hotr, the ornament of the sacrifices, who extended 
the two worlds according to divine ordinance. They 
adorn (him), the beloved (like a) race-horse, with ghee ” 

10, 12, 2 : devd devan panibhur rtdna 

vd/id no havydth prathanids cikitvan \ 
dhiimdketuh satnidkd bharjiko 
niandrd hdtd nifyo vdca ydjiydn |i 

‘‘ The god (sc. Agni) encompasses the gods ; bear 
thou, (O Agni), our offering (to the gods) according to 
divine ordinance, thou that art knowing, the first, smoke- 
bannered and with brightness as thy ornament (when 
kindled) with fuel, the pleasing beloved hotr that 
worshippest (the gods) better (than human hotrs) with thy 
voice.” Compare 6, 1, 6: saparydnyah sd pniyd viksv 
dgn'ir hold mandrd ni sasadd yd/'tydn 1 tdm tvd vaydm 
ddn/a a d'ldivathsani itpa jnubadhfl ndrnasd sadenia and 
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1, 26, 7 : priyo no astn vispatir hota mandro varcnyah 
where the expression priyo mandro hota corresponds to 
nityo mandro hota in this verse. Compare also 1, 44, 3 : 
adya dutam vrnimahe vasum agnhh pumpriyam | dhuma- 
ketiim bharjikam z>yustisn yajhanam adhvarasriyam 1| 

1, 66, 1 : rayir nd citrci siiro nd samdf^ 
dyiir nd prdno nityo nd sunuh H 

“(Agni), brilliant like wealth, (effulgent) like the 
sun in appearance, vivifier like the prana (the life-breath), 
dear like a son.’' Compare 1, 69, 5: putrd nd jdtd 
ranvo diirone “ pleasing in the house like a son that 
is born/' 

3, 15, 2 : tvdyh no asya nsdso vyiistau 
tvdm sura udite bodhi ^opah | 
jdyimeva n'ltyam tdnayam jusasva 
stomam me a^ne tanva sujdta II 

“ Become our protector when this dawn dawns and 
the sun rises ; cherish, O Agni well-born of thy own 
self, this (dear) praise of mine as a father (cherishes) 
his dear son/’ I follow Sayana in understanding jdnman 
as father in spite of its being accented on the root-syllable ; 
compare 7,54,2: piteva putr'an prdti no jusasva and 
10, 22, 3 : pita putrdm iva priydm. Compare also 
5, 42, 2 and 10, 119, 4 putrdm iva priydm. To nityam 
stomam here corresponds priydm brdhma in 1, 75, 2; 
5, 42, 2 ; 5, 85, 1 ; priydm mdnma in 6, 68, 9 ; 10, 54, 6; 
10, 96, 11 ; 2, 41, 18 ; priya manisa in 6, 67, 2 ; presthd 
matih in 7, 88, 1 ; prestha siisiutih in 4, 43, 1 ; prestham 
ndmah in 7, 36, 5; and presthah stchnah in 7, 34, 14; 
mandya y;th in 7, 18, 3 and mandro. hrddih in 8, 43, 31. 

10, 39, 14 : ctdm vdm stomam asvinav akarma- 
taksdma bhrgavo nd rdtham j 
ny dmrksama ydsanam nd mdryc 
nityam nd silniim tdnayam ddd/idndh 11 

We have made this praise for you, O Asvins ; 
we have cut them (into shape) as Bhrgus a chariot. 
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Holding it (carefully) as (parents do) a dear son, we 
have polished and embellished it as (one adorns) a 
woman for a young man.” 

1, 185, 2 : bJiurij'n d^'e iicarantl carantam 

padv(i}2fa7h ^aybliaui apndl dad/iafe j 
intyaih iid sunum pitror iipdsthe 
dydva rdksatayn prthivi )io (ibhvat II 

“ The two, unmoving and footless, bear much 
offspring that has feet and moves. Like a dear son in 
the lap of his parents — protect us, O Heaven and Earth, 
from the evil being.’’ There is an anacoluthon in the 
second half-verse; the meaning is, ‘ () Heaven and 
Earth, protect us from the evil being and give us shelter 
as parents shelter a dear son in their lap and ward off 
from him all harm.’ Compare 6,75,4: mdfeva piitram 
Libhrtam upiisthc 1 cipa satnin vidliyata)n sainvidane. 

7, 1, 21 : ivam ay^ne siihdvo ranvdsamdrk 
sudit] su)io sahaso didlhi \ 
md tve sded tdnayc iixtya ct dhaii 
nid vivo asmiDi Jidryo vi ddsif || 

“Thou, O Agni, art easy to invoke and of pleasing 
appearance; shine with bright gleams, O .son of strength. 
Let not evil befall our dear son (when he is) with thee; 
may we not want a valorous son.” 

1, 166, 2 nityam nd sionim mddhu bibhrafa upa 
knlavti knld viddthesu orprsvayah | 
ndksanii vudyd dvasd namasvinam 
)id maydhaiiti svdtavaso haviskyta})i || 

“Carrying honey that is dear as a son, the swift 
terrible (Mariits) bound forward in battles. The sons of 
Rudra come with protection to the adorer ; they, strong 
of themselves, do not injure him that offers oblations 
(to them).” The ‘honey* {nidd/m) that the Maruts are 
here represented as carrying is without doubt the .same 
with which they besprinkle the earth ; compare 5, 54, 8: 
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pbwanty lUsam yad iuaso asvaran z\v iuidauti prthivlm 
madhvo aiidhasa. niadhu receives the epithet priya in 
eight passages; see Grassmann, priyani (n.); cp. 
also khjiyajH niadhit in 9, 72, 2. With the first pada, 
7iityam )id sih/iim ffidd/in bibJirata upa, compare nitya^hnd 
suniuh tdnayam dddbandh in 10, 39, 14 explained above. 

7, 1, 12 : akvi nxlyani iipayati yajndrh 

prajaViDiiani svapatydm ksdyam nah ] 
svdjauDiaiid sha:sd vdvrdlidndui II 

This verse is obscure ; I understand it as a continu- 
ation of the preceding verse\ ‘ May we not sit down in 
the empty dwelling of men ; may we not sit round thee 
without son, without offspring ; (may we sit) in houses 
full of children, O thou that makest houses to prosper’ 
and translate: '‘(May we sit down in) our dear dwelling 
with good offspring, with children, which is prospering 
with issue born of us, which is the seat of sacrifices, and 
to which (Agni), who has horses, goes.’' I follow 
Sayana in taking yajndni as an adjective of ksdymn and 
meaning yajndsraya. There seems to be no doubt that 
yajnd is an adjective here of ksdya, and that being so, 
it can be best interpreted here yajndsraya or yajanlya. 
The words yajnd and ksdya occur together again in 
1, 13i, 3, which, too, is obscure. As regards asvi, 
Oldenberg's observations {R]/\ Noten, II, p. 4) that it 
refers to a human and not to a god do not seem to me to 
be convincing ; and I still think that it refers to a god, 
to wit, Agni. Compare 5, 6, 1 (explained below) which 
describes Agni as ‘ the home to which the swift horses 
that is, as the treasure-house of hc)rses ; compare 
also 5, 6, 2. 

8, 31, 5 : yd ddmpati sdnianasa siuiuld a ca dhavatah \ 

devdso uityaydfird 11 

' md U'lne a^nc ni uiddnui nrndm 
mdsesaso 'vUatd pari tvdi \ 
prajavail^u dihyasu durya 
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“ The husband and wife, O gods, who thinking alike, 
press and wash (Soma and mix) with pleasing admixture. ’ 
The admixture referred to is that of milk, sour milk 
{(iadhi) or barley; compare 9, 101, 8: sdm u priya anusata 
gavo mdddya ghrsvayah where the admixture of milk, 
gavah, receives the epithet priyd. 

4, 4, 7 : sed ague astu subhdgah sudamir 

yds tvd }ntyeiia Jiavisd yd ukthaih I 
piprlsati svd ayusi durone, 
visved asmai siidina sasad istih II 

May he, O Agni, be fortunate and rich who 
wishes to sacrifice to thee with pleasing oblations and 
hymns in his house through his life. Let all (days) be 
fortunate days for him — such is the prayer.’’ The 
meaning of sudanu is not clear : Oldenberg translates it 
(SBE., 46, p. 331) as ‘ blessed with good rain,’ Grassmann 
{L'eder.) as ‘ reich an Gut’ and Geldner (G/ossar) a.^ 
‘ reich-beschenkt.’ There is no doubt that the two last- 
mentioned meanings express very nearly what the poet 
must have had in his mind ; and I have therefore, in 
default of a more accurate knowledge of the meaning of 
the word, here rendered ii as ‘ rich.’ With regard to 
nityena Painsa, compare priyd/h Pavih in 10, 86, 12-13, 
priydtamam hainh in 9, 34, 5 and justam liavih in 3, 59, 5. 

1, 66, 5 : dufdkasoi'ih krdlur nd n’ltyo 

/ayeva ydiiav dram idsvasmai || 

“(Agni), uf unaccustomed brilliance, dear like the 
ideal, like a wife in the house, ready for everything.’’ 

8, 75, 6 : tdsmai utDidui ahhidyave vaca virupa nityayd j 
vrsne codasva suslutiin || 

“ Send forth now, O Virupa, a well-made (hymn of) 
praise with thy dear pleasing voice towards the strong 
(Agni), the heavenly (.?).’’ Regarding n'ltyix vdk here, 
compare mandra vdk in 8, 100, 11, 
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9, 12, 7 : inly as tot ro vauaspaiir 

dhinam antdh sadard ity'/aih \ 

/iijivaiio }naui{fd xityd |j 

‘‘ (Sonia), the lord of the forest, fond of jiraises, 
who milks nectar amidst the praise-hymns and stimulates 
the generations of men.” As mentioned above, to 
nityastotro vdnaspdtih here corresponds priyastotro 
vdjiaspdtih in 1, 91, 6. 

5, 6, 1 : aynuJi tdui fuaiiyc yd vd'^itv 
dstadi ydjJi ydnti dhcndivah \ 
dsta})i d want a dsdvostam nityaso vajiua 
isam stotybhya a bliara j| 

” I praise that Agni who is a Vasu, to whom the 
milch-cows go home, the swift horses go home, the dear 
patrons go home ; bring food (nourishment) to thy 
praisers.” The word oajiuah in the fourth pada which 
I have translated as ‘ patrons ' denotes the rich men who 
institute sacrifices, the yajanianah as Sayana has correctly 
explained and not priests (Grassmann, Rl\ Ltcboy) (jr 
race-horses as Ludwig and Oldenberg (A/>V:,, 46, p. d79) 
think. This is shown clearly by the following verse, ^d 
aynir yd I'dsiir y rub sd)h ydiouiydnti dbtordvah \ sd/// d wan to 
ra y/indn'ioah sdni .^a/ata>ah >drdya isam stotybhya a 
bhara wliich is parallel to the preceding one and where 
the fourth pada mentions explicitly the sii/atasah surdyah, 

1,71,1: lipa pyd jiuvann iisatlr nsdjitadi 

pdtnh nd 111 t yam /d nay ah sdnt/ali | 
rasa lah s] a vim d ni s I ni a/ ns / 'ah 
city dm liLthdintim n.uisani nd ydvah li 

“ The loving (w'omen) have stimulated (to activity] 
their lover as wives in the same bed (literal!)’, in tlie 
same nest) stimulate (to amorous activit\) their dear 
husband. The sisters have cheri>hed the Dark and the 
Bright as the cows have cherished the brightly dawming 
Dawm.” The Moving women,' nsatih, denote in all 
probability, the pra)ers that are addressed to Agni— 

2 
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who is referred to here by the word usantani — and that 
are supposed to arouse him to activity, so that Agni will 
bring the gods to the sacrifice, carry offerings to them, 
etc. ; see Bergaigne II, p. 68. The import of the second 
half- verse is obscure ; .see however Oldenberg, SBE.^ 
46, p. 75 f. and RV.Xoh’u I, p. 73. With regard to 
Jilt yam pdtiui. compare jnsiam pd/im in 9, 97, 22 ; ad im 
dvaji vdmm a vdvasdna /I'lstam pdtidi kaldsc yyava indiim 
where I believe, differing from Grassmann (s.v. ids), that 
the word vdvasdnah should be derived from the root rwv 
(to wish, to desire ; vasa kdntau) and be interpreted in 
the same sense as iimtih in this passage and in 1, 62, 11. 
Compare also 1, 62, 11 and the verse that follows here, 
1, 140, 7. 

1. 140, 7 : sd samstiro v/siirah sdm y^rldidyati 
jdndnn cvd jdnatir n'ltya a saye \ 
piiiiar vardhauL dpi yaiiti dcvydm 
aitydd z’drpah pitrdh krni'ate sacd !l 

“ He {sc. Agni) clasps (the plants, etc ) that have 
been laid together and have been laid out. Being inti- 
mate with them that are intimate with him, and being 
their dear (lover), he lies with them, They grow up 
again and attain to godhead ; they together give another 
form to their parents (that is, to Heaven and Earth). ” 

1, 141, 2 : prksd i dpuh pitiimaii ziitya a sayc 
di'itiyam a saptdhvdsii md/fsn \ 
tytlyam asya vrsabhdsya dtdidse 
ddsa pramatn/i jaiiayav.la ydsanah || 

1 he beloved (.Agni), strong, rich in food, rests in 
the brilliant (sun) • .secondly, in the seven auspicious 
mothers ; thiidlx’ the ten women (that is, the ten fingers) 
have engendered him who looks after (us), in order to 
milk this bull. ” I have followed here the sutrsiestion <,)f 
Grasbmann and P\\ . about reading Rapt a sivasii and 
diiMX pnlwafim in the text though the text as it stands— 
sapi(lsn'd:>H (seven-fold auspicious) and ddsapramatim 



niiya 


11 


(having ten to care for him ; cared for b}’ ten) — is not 
unintelligible. The words dvUiyani and trttyani seem to 
indicate that the first pada refers to the first ‘ birth ’ of 
Agniasthesun that shines in the skj'- It is therefore 
possible to understand va/^uh, brilliant, as referring to 
the bright sky and to translate “ The beloved Agni, 

strong, rich in food, entered in the brilliant sky.” With 
reference to the sun being ‘ rich in food,’ compare Chan. 
Up. 3, 1, 1 : asaii va adifyo dciamadliU and also the 
first ten khandas of that chapter. In the first pada, the 
author of the Padapatha has decomposed nifya a sayc into 
mtyah a saye ; and the translation given above follows 
this view. But the words dritiyani a sapfasii^dsu vidthu 
that follow seem to indicate that mtya too should be 
regarded as a locative so that the padacchcda would be 
mtye a saye. The meaning in this case would be : 
“ The brilliant (Agni), strong, rich in food, has entered 
in his own (place), that is, is in the sky ” ' see Macdon- 
ell’s Vedic Mytholoyyy, p. 92 and the passages referred 
to therein. 

10, 31, 4 : uityas cdkanydt svdpahr dd})ni)id 
yasnid u dez’dh savi/d jajdaa \ 
b/id^o vd ^obhir aryanihu anajydt 
so asmai earns chad ay ad iitd sydt il 

‘‘ May the friend of the house, \o\x\ of his self, the 
beloved, for whom god Savitr has begotten, be pleased ; 
may Bhaga or Aryaman ornament him with kine (or, 
anoint him with butter) ; may he shine beautifully, may 
he be our shelter.” 

4, 41, 10 : dsvyasya i})ia)id rdihyasya paster 
ni/yasya rdyah pdfayah sydr/a \ 

/a cakrdna uiibhir ndvyasibhir 
asniatrd rayo uiyntah sacan/do/ || 

‘ May we be lords of prosperity in liorse-herds and 
chariots and of beloved wealth. The two, (Indra and 
Vanina) helping us newly with their protection — may 
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riches come to us (together, like) a team of horses/' 
There is an anacoluthon in the second half-verse where 
the nominative dual la has no predicate. With respect 
to inlyasya ray ah j compare priyam vasii in 4, 8, 3 and 7, 
32, 15, etc., vawiim vasu in 6, 5 and sparham inisu 

in 2, 23, 9, etc-, sprhay'ayyo rayih and pantsprhahi rayiui 
(see (jrassmann, s. v. sprPaydyya and para^prp). 

8, 4, 18 : pdrd y avo ydvasari kdc cid dy/i? uc 
, jpi/ya??? n'd^no ainartya \ 

as)rakai}2 pdsar;/ avila sivo Idiava 
ju dm /list 1^0 vdjasdfaye II 

“ O Pusan, brilliant, immortal, our dear wealth 
(namely), our kine, has gnne away somewhere, to some 
meadow ; be our gracious helper and most liberal in the 
winning of the wealth (that is, graciously recover them 
for us).” The prayer is addressed to Pusan, who is the 
recoverer of lost goods; see iMacdonelTs l\'d. Mytho- 
loy;)\ p. 36- With uityam rdknah here, compare priyam 
rekuah in 10, 132, 3- 

7, 1, 17 : fvd ayra d/iavandui b/iun- 
sd)id<a a jithuydDia ml yd \ 
uhhd PriiiHuilo va/ialii miyedhc II 
“ We, () Agni, being prosperous, offer to thee 
many pleasing oblations, bringing (to thee) both kinds of 
offerings.” The meaning of the last pada is obscure; 
see Oldenberg, Pll\Aolr2/, II, p- 4. Regarding r'llyd 
dhdvandri, compare )iilyeua /lavisd in 4, 4, 7 explained 
above. 

2, 27, 12 : yd rajabhya rlaribhyo dadasa 

ydm vardhdyanli p^tsldyas ca inlydih j 
sd revau ydli pralhamd rdlhcna 
vasadavd viddlhesu prasasldh li 
“ Who offers to the kings, the leaders of rla {sc\ the 
Adityas), whom wished-for prosperities cause to thrive, 
he being rich and the giver of riches goes first in his 
chariot and is praised in the assemblies,” 



1, 148, 5 : na yam ripdvo nd risanydvo 

o-drbhc sdnfam irsaija res dy anti | 
and/id apasyd nd dabhann abliikliya 
mtyasa im prciaro araksan |[ 

“ Whom, while in the womb, enemies that want to 
injure and can injure, do not injure. The blind, not 
seeing, did not harm ; his dear well-wishers protected 
him with watchfulness/’ pirtarah, which 1 have rendered 
as ‘ well-wishers,’ literal!}^ means ‘lovers, pleasers.’ It is 
preferable to construe abhikhyd, literally, with sight, that 
is, with forethought, with watchfulness, with araksan 
rather than with and/ia apa.^’d nd dabhau (as Clras.smann 
in R]\ Uehcr, Ludwig and Oldenberg, SBE. 46, p. 173 
have done); for the translation ‘The blind, not seeing, 
did not injure him with their look’ hardly yields good 
sense, n'ltyah p/rtarah means the dear well-wishers of 
Agni (who is the deity of this verse), that is, the priests 
who are dear to Agni and to whom Agni is dear. 
Compare 1, 26, 7 : priyo no astii vispdtir hota niandrd 
vdrenyah \ priyah svaondyo z’aydm. 

10, 7, 4 : sidhrd ao^nc dhiyo asme sdnntrtr 
yd?h trdyasc ddma a nitya/iota [ 
rtdz'a sd iv/ndasvah piiruksur 
dyiib/iir asma dhabhir vamdm astn !l 

“ Efficacious, O Agni, and winners (of wealth) are 
the prayers of us ‘ whom thou, the dear hotr in the 
house protectest. He, the red-horsed, is holy and has 
much food: may everything pleasing happen to him 
(the sacrificer, yajamana) every day.” In the light of the 
foregoing, I have taken nityahola (with accent on nilya) 

' Is it possible, however, that there is a word asme derived 
from the radix meaning this [idamY, The correlation of yai in 
this verse and in verse 8, 63, 12 would seem to show that this is 
the case with the word asme in these vers-^s. Likewise, the asme in 
verses 1, 24, 7 ; 1, 71, 2 ; 1, 102, 2 ; 8, 51, 10 and Kh 61, 25 seems 
to be of this character. 
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as a karmadharayn compound ; it is, however, also 
possible to regard it as a hahuvriki compound meaning 
‘ he to whom the priest, hotr, is dear ’ ; compare priyah 
yvagndyo vayd}7i in 1, 20, 7 cited above; compare also 
the following passage : 

Maitr. Sarii. 1, ], 12: nitynhotdi'am tva kave dyu- 
mantah sam idhlviaki | 

The corresponding passage in the other Yajus- 
samhifds reads vit'ihotram tvd kave dyiinidutam sdm 
idlnniahi \ dyne byhd^itani adhvare where vitxhotrani 
means ‘ to whom the hotra, the office of the hotr, is dear 
compare Uvata on VS. 2, 4: vitih abhiunah hotr-karniani 
yosyei sah vlfihotrah. I therefore take nifyahotdrani here 
as a bnhnvrlhi and translate : “ We, the bright, kindle, 
O wise one, thee to whom the hotr is dear." Or is the 
word hotr here used in the abstract sense of hotra or 
hotrtva — bhava-pradhdiio nirdesah ? If so, mtyahotdram 
would be the exact equivalent of vitihotraru 

Safikh. GS. ,■>, 2, 5 : otcifii sisiih krciiidaty a kitnidra 
e7id)n dhcniih kraudatii nitya-z'atsd \ 

“ The child, the young one, cries near it ; may the 
milch-cow to whom the calf is dear, low near it.’’ The 
milch-cow lowing to her calf is a familiar figure of 
comparison even in the RV ; compare 9, 12, 2: abhi 
inprd anusata yavo vatsdm nd tndtdi'ah 1 iiidrat>i ‘the 
priests call out to Indra as mother-cows low to their 
calves, 2, 2, 2 . eibhi too. ziokti}' ososo z'oz^dsirdyne 
vatsd7h 7/d svdsa7rsH dhc7idvah ‘ to thee, O Agni, they 
called out at nights and at dawns as the milch-cows low 
to their calves in evenings ’ ; 8, 88, 1 : nbhi vat.Yuh 7 /d 
svdsa/rs// dhc/zdva i/zd/'o/h y/rbhir z/avd/z/ohe ‘ we call out 
to Indra with our hymns of praise as milch-cows low to 
their calves in evenings’: 6, 45, 25 ; 8, 95, 1 ; etc. 

Ibid., 3, 2, 8 : c/zdzh szs/th krazzdaty d kzizzzdz-a 
dsyozzdo/ztrzz'zz dt/czzavo /zitya-z’otsdk | 
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“ The child, the young one cries to it ; may milch- 
cows to whom the calf is dear, pour forth (milk from 
their udders) near it-” Oldenberg has here interpreted 
sytDidanihni in the sense of ‘flocking’ [SEE,, 
29, p. 93); but the reference here is to the return home 
of milch-cows after grazing in the pastures, eager to 
rejoin their calves and therefore lowing to them (this 
idea is expressed in Sahkh, GS, 3, 2, 5, explained above, 
by the word kraiidatii), and, as the Indian poets 
express it, with udders oozing milk ; compare Raghuvam- 
sa, 1, 84; {anhidya Naiidiiil nania dlieniiy avavrte vajiat) 
. . . . bhitvam kosnena kundodhnl inedliycndvabhythad 
api I pyasyavendbhivaysanti vatsdloka-pyavaythid |j and 
Harsacarita (Nirnayasagara edition, p. 80); divasa-vihrti- 
pyatydgafam pya^nuta-stanam .... dhoiii-vayyyani 
udgata-kfiya))i. Compare also 2, 34, 8; d/icnuy )id fisvc 
svdsaresK pinvate jdiidya rdtdhavisc niahiui isani ‘ they 
(.NT. the Maruts) ooze with copious food for every man 
who has offered them oblations as a milch-cow oozes 
milk for her calf in evenings ’ ; 10, 75, 4 ; abhi fvd siiidho 
sihim in 7id nidtdyo vdsy'd aysanti pdyaseva d/ioidvah 'they 
(the rivers) run towards thee, O Sindhu, as milch-cows, 
lowing^ and with (oozing) milk, run to their calves'; 
9, 94, 2 ; d/nyah pinvdnah svdsayc nd ^ava yidydutiy abhi 
vdvasra indum ‘the hymns of praise, following yia, lowed 
to Soma as cows overflowing (wilh milk) low (to their 
calves) in the evening ’ ; 9, 68, 1 ; dsisyadauta yyava d nd 
dhoidvah j bay/nsddo vaca)iava)ila lidhabhih payisrntani 
usriyd niynijahi dhiyc\ and 9, 77, 1; abhhn yfdsva 
sndiijyhd ^hy/ascii/o vdsya a>sa)ili pdyaseva dhendvah ; 
and 10, 31, 11 ; pyd kysnaya yitsad apinvalodhah, 

AV. 7, l09 (104), 1 ; kdh pysnifh dhcniun vdyiinena daitani 
dihayvanc .^ndiiohdfJi nityava/sa^n | 
byhaspdlind sak/iydm jusand 
yat/idvasdm tanvdh kalpaydii 1| 

” Who, enjoying companionship with Brhaspati 
shall at his will make use of the spotted milch-cow, 
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well-milking, fond of her calf, given by Varuna to 
Atharvan?” I understand tanvcih here as equivalent to 
dhfianah so that tanvdh kalpaydti means dtniana i/pakal- 
payatij ' makes ready for one’s own use, that is, makes 
use of.’ Whitney translates “ Who, enjoying companion- 
ship with Brhaspati, shall shape its body at his will — 
the spotted milch-cow, well-milking,” etc., which is 
unintelligible to me- 
AV. 9, 4, 21 : ay dm pipdiia indra id 

rayim dadhatu cctauim \ 

ay dm dhcnum siidii^ham Jiiiyavalsani 

z'dsam didiam vipascitam pard divdh II 

Let thih burly one, a very Indra, bestow con- 
spicuous wealth; let this (one) (bestow) a well-milking 
cow, fond of (her) calf; let him yield inspired will from 
beyond the sky ' 

This closes the list of passages where ni/ya has 
the meaning priya: it has the meaning sviya, sa/iaja, 
‘own/ in the [)assages that follow: 

RV7, 4, 7: parisddyam hy drana'^ya reLno 
uilyasya rdydh pdfayah sydani \ 
nd seso ay^jic aiiyajdtai}! aslv 
dcciduasya ma patlid vt diiksah || 

This verse is not quite clear; but I believe that 
Yaska’s interpretation of it [Xinikla, 3, 2) and of the 
verse that follows, is on the whole correct. I therefore 
translate, following him, “ The wealth left by a stranger 
is to be avoided ; may we be lords of our own wealth. 
There is no (such thing as) oft/^pring that is begot bv 
another. Do not foul the paths for me that am ignorant.” 
As pointed out by Yaska, the ‘ wealth ’ mentioned in the 
first half-verse means ‘son’; compare .sjsah in the 
second half-verse and in the verses that precede and 
follow this. The last pdda means, “ Do not, hiding the 
right path, point out a wrong path to me who am already 
ignorant; do not misguide me by saying that another’s 
son can be >ny son.” 
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8, 56, 2 : ddsa wd/iyam pau/akraidh 

sa/idsrd ddsyavc vrkah \ 
lilt y ad ray 6 amamhala II 

“ Pautakrata, the Cutter of the Poe, has given me 
ten thousand from his own wealth.” 

9, 92, 3 : prd suDiedha ^dtiiv'id vih^ddcvah 

soniah pundiidh sdda cti nit yam ] 
b/invad visvcsii kdvyesn rduta 
iiH jdndii yatate pdnca dhirah ][ 

“ Soma, the wise, the knower of ways, used (?) of all 
gods, being purified goes to his own seat ; he takes 
pleasure in all praises ; the wise one stimulates the five 
folks.'’ 

1, 148, 3 : nitye ciii ini yarn sddane jaoybhre 
prdsastibhiy dadhiye ya/mydsah j 
pyd sit nayanta ^ybhdyania /stay 
dsz’dso nd yath] d ydrahancih H 

“Whom the worshipful (gods) caught hold of in his 
own place, carried with praises, and holding him and 
speeding like the horses of a chariot led him in the 
sacrifice.” The reference here is to the original carrying 
off of Agni from his place in the highest heavens by 
Matarisvan, Vivasvat, Bhrgu, the devas, etc,; compare 
10, 46, 9: dydva yam pyfhivl jdnistam dpas 

tvdstd bhffyavo yam sd/iob/iih \ ilaiyam pyathamdm 
mdtarxsvd devas tataksny mdnavc ydjatyam and also 
MacdonelTs Vtdic Mytholoy^y, p. 71. The word yajmydh 
refers to the deities above-named. 

1, 140, 12 : ydthaya iiavam iitd no ^yhaya 

nitydyityam padvdtim rdsy a one [ 
asmakam vircih ntd no nia^^hono 
jdnams ca yet paydyde chdyma yd ca 1| 

“ Give us for chariot and for house, O Agni, a ship 
that has its own oars (that is to say, that is propelled of 
itself) and (moves on its own) feet, that will carry over 
3 
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our sons and our patrons and our people, and that is a 
shelter.’’ 

5, 85, 7 : arya)iiyam varnna mitryam va 

sakJiayam va sadam id bhrcttamm va 1 
vesam va n'ltyam varun'aranam va 
yat slni a gas cakrnia sisrathas idt II 

“ Free us from the sin, O Varuna, that we have 
at all times committed against our companion, friend, 
acquaintance, or brother or our own neighbour or 
stranger.” 

7, 88, 6 : yd cipir nityo varuna priydh sdn 
tvani dg'dmsi krndvat sdkha tc j 
Did ta hiasvanto yaksin bhiijcina 
yand/n smd vipra stuvatc vdruthani || 

“ He, O Varuna, who being thy own dear friend and 
comrade, has committed evil towards you, — may we not, 
being sinful feel (thy might), O mighty one. Grant, O 
thou that art wise, protection (literally, cover) to thy 
praiser.” The ydh beginning the first half-verse has 
apparently no antecedent in correlation with it ; but 
there does not seem to be any doubt that in reality it has 
for antecedent the plural vayam that is to be supplied in 
the third pada ; the meaning therefore is : “ Though, O 
Varuna, I, being thy own dear friend and comrade, have 
sinned against thee, do not, O mighty one, make me 
suffer for it, but graciously become, thou that art wise 
(and therefore knowest that I am not solely responsible 
for such sins) the shelter and protector of me that am 
now praying to you.” Compare in this connection the 
following two verses likewise addressed by Vasistha to 
Varuna — 7, 87, 7 : yd )nrldydti cakrusc cid ixgah ‘who 
(Varuna) is beneficent and gracious even to one that has 
committed sins against him ’ and 7, 86, 6 ; nd sd svd 
ddkso varuna dhrntih sd surd nianynr vibJudako dcittih 1 
dsli /ydyan kdniyasa updrc svdpnas caned dnrtasva 
prayold “ It is not my own impulse, O Varuna ; it is 
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predestination, drink, anger, dice, or ignorance (that has 
led me to sin) ; there is the elder close to the younger 
(who has to bear the responsibility, either for having 
prompted the sin or for not having prevented its com- 
mission); even sleep is the promoter of acts against the 
Law [rtay' 

3, S3, \ ini a indra bharafasya piitra 

apapifvam eikitnr na prapitvani \ 
hinvanty asvani arauaih iid uityaih 
jyavdjam pari nay ant y djau II 

This verse is the last of a quartet of verses known 
as vadstjiadvesinyah as they have been written, it is said, 
in disparagement of the Vasisthas. It is clear that the 
verse speaks of the stupidity of the Ilharatas ; but, for 
the rest, its exact sense has not yet been made out : see 
Oldenberg, RW Noten I, p, 256. I translate tentatively 
as follows: “These sons of Bharata, O Indra, know 
neither the time for resting nor that for going. They 
ride their own horse as if it were another’s ; in battle, 
they carry round ceremoniously the (bow) strengthened 
with bow-string.” ‘ Riding their own horse as if it were 
another’s ’ means, not so much ‘ so ungeschickt und dem 
Tier ungewohnt wie ein fremder Jockey ’ (Geldner in 
/ W. St, 2, p. 160, n. 5) as ‘ using the hoihe unsparingly 
as if it were another’s ; not taking pro]:>er care of the 
horse ’ ; for, it is natural on the part of the owner of the 
horse to use it carefully and not to beat it cruelly or 
make it strain its powers and go beyond its strength, 
while it is as natural for one wh(^ is not the owner to pay 
no attention to the horse or its capacity but to make it 
go as fast as it can be made by bhnvs and other similar 
means to go. Compare the saying current in the 
Kannada countiy, bitii kiidurc dvarike cabbe, ‘another’s 
horse, and a rod cut from the avarike {cassia auriculafa, 
Lin.; a shrub that is found almost everywhere; the 
rods cut from it are regarded as unusually tough) shrub 
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(to beat it with so as to make it go faster) ’ and the 
English proverb ‘ Set a beggar on horseback and he will 
ride it to death In the fourth pada, the European 
interpreters have understood the word/j'^m/Vr as referring 
to a horse and meaning ‘ strong (swift) as bow-string. 
This may perhaps be looked upon as an ordinary figure 
of speech in European languages in which things or 
persons are commonly described as being as tough or 
as strong as ‘ whipcord ’ or ‘ wire as being ‘ wiry etc. ; 
but, 1 do not know of any instance in Indian literature 
where the horse is described to be as strong (or as 
swift) as bow-string. The idea in fact is, I believe, 
quite unknown and wholly foreign not only to Sanskrit 
literature but to other Indian literatures as well. I 
believe therefore that Sayana is right in regarding the 
word as an epithet of dhanus understood here. The verb 
pari-ni does not mean simply ‘ to lead round ; to carry 
round ’ a thing or person but to do so ceremoniously 
(hence, pari-m means also ‘ to marry ’ as in the ceremony 
the bride is led by hand thrice ceremoniously round the 
fire). The sense therefore of the fourth pada is ‘ These 
.stupid Bharatas, instead of using a bow, that is strung 
and ready for use, in battle to shoot arrows with, carry it 
ceremoniously in procession ’ ! Compare the first pada of 
the preceding verse, nd sdyakasya cikitc jaudsah ‘ an 
arrow was not thought of, O men (by these Bharatas 
when they brought the strung bow' to the battle-field).’ 

This closes the list of passages in the RV in w'hich 
the word ii'itya occurs. It w'ill have been noticed that I 
have interpreted this word either as (1) sviya, sa/iaja, 
‘ owm ’ or as (2) priya, ‘dear’ and that such interpre- 
tation has everywhere yielded good sense. It is 
how'ever true that the meaning (3) d/iruva also (which 
the word infya has in the Brahmanas and in later 
literature) is not inappropriate in some of the above 
passages, for instance, in 4, 4, 7 ; 4, 41, 10 ; 9, 12, 7 ; 
1, 73, 4 and 7, 1, 2 : but I have felt it unnecessary to 



adopt that meaning for the RV inasmuch as it is quite 
necessary to make use of the first two meanings in the 
RV and these two meanings are enough to explain all 
the passages (in the RV) in which the word intya occurs. 
The assumption of the third meaning dhriiva also for the 
RV would, in these circumstances, mean a needless 
multiplication of meanings. 

As regards the first two meanings, too, it must be 
observed that in some passages it is difficult to choose 
between the two as either will do equally well in them. 
Thus, for instance, one can also interpret intyam ksaymh 
nah in 7, 1, 12 as ‘our own house’, nltyciia havisa in 
4. 4, 7 as ‘ by (his) own oblation’, nxtyayd vdca in 8, 75, 
6 as ‘with (thy) own voice’, nityad rdyah in 5, 8, 2 as 
‘ from (his) desirable wealth’ and nityaxh sddah in 9, 92, 
3 as ‘ beloved seat’. In such passages, I have preferred 
one of them to the other and chosen what seemed to me, 
considering the context, to be the better of the two 
meanings. I believe, however, that the poet must 
have had both meanings in his mind when he ‘ wrote ’ 
such passages, and that the more correct course to follow 
would be to make use of both of them together in the 
explanation — a course that is occasionally followed by 
Indian commentators.^ 

I can not say how the (third) meaning dkniva came 
to attach itself to the word intya ■* ; but it is easy to 

^ I cite here some instances of this kind from Sayana’s 
Vedabhiisya. purl sain— ndakam^ 5, 55, 5; purl sat = pur akrd 
inandalat j 10, 27, 21 ; purlsdt^^sarvakdmdnaih purakdt udakat , 
1, 163, 1 ; (Ved. St. 1, p. vi); dikah=vydptah, 8, 41, 7 ; dikam = 
rupain^ 1, 122, 2 ; dikavi=vydptarfipanu 10, 123, 7; {Ibid, 2, p. 
193); irinain = usara pi adesa w , 1 , 186, 9 ; iri navi = nisi r navi 
tat a kadesavi , 8 , 4 , 3 ; iiina in = visirna m ilsarasthd na in ^aia p. 
Br,y 7, 2, 68 ; (Ibid, 2, p. 223); drapsdvi^=drutagdininamy 8, 96, 14 ; 
drapsdh=rasah 10, 17, 13 ; drapsah^druiagdinino rasdhy 9, 106, 8 ; 
uri'tit'=vistrtdi y 4, 12, 5 ; urviih’=badabdnalah , 3, 30, 19; ilrva~ 
vistridgne, IS, 5, 10, 6 (Ibid, 2, p. 269). 
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understand how the (second) meaning priya has 
developed from that of sviya, sahaja. What is one’s 
‘ own is, in this world, generally, ‘ dear ’ to one, which 
explains how } 2 itya originally meaning sviya^ sa/ia/a came 
to have the secondary meaning priya also. 

It is remarkable that the converse also is true : 
what is ‘ dear ’ to one will generally be acquired and made 
one’s ‘ own ’ or at least, will be the object of endeavours 
to acquire and make one’s ‘ own Hence it has also 
come about that the word priya itself which primarily 
means ‘ dear, pleasing, agreeable,’ etc., has the secondary 
meaning ‘ own 

The number of passages in the Vedas where priya 
has the sense ‘ own ’ is indeed considerable ; but, so far, 
in two or three passages only have the Vedic interpre- 
ters recognised that priya^ own. One such passage is 
1, 82, 2 : dPsann dmtmadanta hy dra priya adlmsata 

^ It is however of interest to note in this connection the 
analogy of the words rata and nirata. Both these words signify 
‘ fond of, taking pleasure in ' prinianly, but they have also the 
secondary meaning ‘ engaged in ; always or incessantly engaged 
in’, tapo-raia or iapo nirata thus means ‘fond of tapas, taking 
pleasure in performing tapas ’ and also ‘ engaged in tapas, always 
or incessantly engaged in performing tapas ’ ; similarly dkarma- 
niratay dhyd7ia-nirata, yajhadhyana-ni} ata mean ‘ fond of dharma, 
of dhyana, of yajha and adhyayana ’ and also ‘ unceasingly or 
always engaged in the practice of dharma, of dhyana, of sacrifice 
and study.’ These words are thus synonyms of tapo-nityay 
dharma-niiya^ dhymia-nitya and yajhadhyayana^nitya which too 
have the above two meanings. 

It seems to me therefore that, as in the case of rata and 
niratay so in the case of 7iitya also, the meaning ‘ always, unceasing ’ 
is a secondary meaning derived from that of ‘ dear One to whom 
the practice of tapas or the performance of sacrifice is pleasing 
will naturally endeavour to devote as much time as possible to 
such pleasing work ; and hence the development of the secondary 
meaning ‘ always, unceasingly ’ from that of ‘ dear 

Max Muller, in SHE. 32, p. 215, gives another explanation of 
how 7iitya came to signify always, unceasingly ; ’ this explanation 
however seems to me to be unsatisfactory. 



where Sayana explains priyah as svakiyds taniih avadhus- 
aia akauipayan ; Ludwig, too, translates priyah here as 
‘ sich ' while Grassmann {RV. Ueber,) and Oldenberg 
{RV. Xotcn^ I, p. 83) adhere to the meaning ‘dear’. 
Another passage is 1, 114, 7 : met nah priyas faiivb 
rudra rlrisah (with which should be compared the 
parallel passage from AV* 11, 2, 29: svam tauvam 
rudra ina ririso nah) where Sayana adheres to the 
meaning ‘ dear but which has been correctly explained 
by Bergaigne (III, 152) as ‘nos propres corps’, by 
Ludwig as ‘ unsere eigenen leiber ’ and by Max Muller 
{SEE. 32, p. 423) as ‘our own bodies Max Muller has 
also {op. iii,, p. 425) added the following note : “ Priya, 
dear, used like Gk. philos, in the sense of our own. 
See Bergaigne III, 152 With these exceptions,^ the 
word priva is everywhere explained as ‘ dear,’ ‘ agreeable,’ 
‘ pleasant,’ etc., by the exegetists, though, as said above, 
in a considerable number of passages, the word priya is 
used, not in that sense at all, but in that of ‘own This 
is specially the case in the passages which contain 
compounds with priya as a component word : 

8, 27, 19 ; yad ad yd ^iirya udyati 

priyaksatrd ridm dadhd j 

ydn nimruci prabitdki viszavedaso 

ydd vd niadhydmdine divdh || 

“ Whether you uphold rta, O ye that are independent, 
when the sun rises to-day, or when he goes down, or at 
midday or at daybreak (literally, at the time of awaking 
from sleep), O ye that possess all wealth.” The hymn 
in which this verse occurs is addressed to the Vih^e 


® Further, Oldenberg has suggested [SBE,, 46, p. 62) that 
f>} iyd may have the sense ‘ own ’, in J, 67, 6. Not only in 1, 67, 6 
but in 3, 5, 5 ; 3, 7, 7 and 4, 5, 8 does priya in niy opinion, mean 
‘own/ The sense of these passages, however, is obscure and 
I have therefore been unable to include them in those that follow, 
where priyd—^ own \ 
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devah or All-Gods to whom therefore the voca- 
tives priyaksatrah and visvavedasah refer, priya- 
ksatrah here does not mean ‘ whose rule is agreeable 
(freundlich herrschend ; PVV, Grassmann, Ludwig) ’ ; but 
priya he renown, sva^ and priyaksatrah=svaksatrdh, 
‘ ruling themselves, independent ’• Compare 5, 48, 1 : 
kdd u priyaya dhanine mandmahe svdksairdya svdyasase 
make vaydm which is likewise addressed to the Viste 
devah who are here called svaksatrdh ; compare also 
1, 165, 5 where the Maruts are described as svaksatrdh. 
priyaksatra is thus a synonym of svdksatra, svara/, 
svdpati. 

8, 71, 2 : iiahi aiaiiyiih pauruseya isc In vah priya jdta [ 
tvdni id asi ksdpdvau 1| 

“ The anger of man, O ( Agni) born of thyself, has no 
power over you ; thou indeed art the ruler of the earth.’’ 
priyajdfa he^re. does not mean ‘als freund geborener’ 
(Ludwig) or ‘ erwiinscht geboren’ (Grassmann), but 
is equivalent to svajata, ' born of his own self ’, an 
epithet that is frequently applied to Agni ; compare 
ague tanva sujdta in 3, 15, 2 ; compare also the epithet 
tanunapdt, ‘ son of self’ used of Agni. 

10, 150, 3 : tvdm u jdtdvedasam visvdvdrm'n y;rnc dliiya j 
dyne dtvan a vaha rah priydvratan 
rirllkdya priydvratdn ii 

“ I praise thee, Jatavedas, that hast all desirable 
things, with hymn. Bring to us, O Agni, the gods, 
whose are the ordinances — for grace, (those) whose are 
the ordinances.” priydvratdn=-.svavratdn, those whose 
are the ordinances ; that is, either (1) those who follow 
their own ordinances (cp. 3, 7, 7 : dcva devctudri dm 
hi vrata yiih ‘ the gods followed the ordinances of the 
gods’) and not those of others; that is to say, those 
who are independent, sovereign ; or what comes to the 
same thing, (2) those from whom come the divine 
ordinances which are followed in the universe ; compare 



1, 164, 50: yaihena yaindui ayajanta dcvas ta7ti dhdnnani 
pyafhamdtiy dsan\ 3, 56, 1: 7id id nihiatiti 777dy'mo 7id 
dhi7'd v/'aid dei’and/ii p7'a(lia77id d/tr!’vd7ji ; 1, 36, 5: ive 
z isz'd sd7hoi7id777 i'7'atd dhz'iii'd yd/ii dcva aky/jvafa, and the 
expression daiz'ydzii Z'7'atd7/i (see Grassmann, s.v. vraid). 

1, 140, 1: zk'disddc priyddltd777dya sudyutc 

dhdii77/ iva prd b/iard y6)i7/77 a^zidyc { 
vds/7X7;cz'a Z'dsayd zzzdzit/zazid h'lcizii 
jyoti/'atP.a/h s7(krdva7'7ia7/7 ta7770pd7/a77i II 

“ Offer, like food, a place for Agni, who sits on the 
altar, whose are the laws and who shines well. Adorn 
with the hymn, as if with an ornament, (Agni), the bright, 
the destroyer of darkness, the brilliant-coloured, who 
has a chariot of splendour '*• p7-iyddhd77idya~ svad/id/7i/ic= 
svavmtdya in either of the meanings given above. Com- 
pare 3, 21, 2 where Agni is addressed as 
‘ following his own laws ’ ; regarding the second sense, 
compare the epithet v/'aiapdh (see Grassmann, s. v.) that 
is applied to Agni ; compare also 7, u, 2 ; aymey vz'aia- 
}.i purvyd r7ialid7ii 2, 8, 3 : ydsya (sc. aynie7') V7'atd)h 7id 
777iyatc ; 1, 69, 7 : zidkis ta {ao/.u'h) etd vrata 77ii7ia7iti\ and 
6, 7, 5 : vaisvd 7 ia 7 'a tdva tazii vr'atazii 77iahd7iy ayyzie ndkir 
a, dadharsa. In the second pada the word iva has really 
the force of ca and dhdshzi iva yo7ii7h p7-abha7'a means 
d/idsi//i y 071 i 771 ca prabha>'a. 

There can be no doubt that the word p/dydddd/ziazi 
has this same meaning in AV. 17, 1, 10 also : ivd//i 7ia 
!7idyotibhi]i sivdbhih sd7'7ita)7to bkava 1 a7'6ha77is t7'iatvd/'7i 
diz'6 iyr7td77dh sorz/a pi (aye p7'iydd/ia/7/a sz'asfdyc .... 
“Do thou, O Indra, be most beneficent to us with 
propitious aids — (thou) ascending to the triple heaven of 
the heaven, praised (that is, invoked) for drinking the 
Soma and for well-being, sovereign ...” 

TS. 1, 3, 8, 1 : 7'eva(i7- yajndpati7/i pz'iyadhd viiata\ 
The Maitr. Sam. (1, 2, 15; p. 25, i. 7) and the Kath. 
Sarii. (3, 6 ; p. 25, 1. 13) read revati p7-edha yajhapati/7i 

4 
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avihr, while the Vaj. Sam- (6, 11) reads revati yajamliue 
priyam dita avisa. It seems clear therefore that priya has 
become shortened to pre in pred/id and that the cmusvdra 
in priyamdha is an intruder.® The word itself is formed 
from priya with the suffix dha (see Whitney’s Graaiinar^ 

^ 1104). priyadha here is equivalent to svadha, and I 
translate : “ O ye that have riches, enter into the 

sacriticer according; to ^ our wont The commentator 
Bhattabhaskara takeb revatih as an epithet uf pasvavaya- 
vah while Uvata and INIahldhara interpret revati as 
referring to vak. 

priya, uncompounded, has the meaning sva, ‘ own 
in the following passages : — 

1, 114, 7 : Dia no niahdntani nta »ia no arbhakam 
Dia iia uksantani tifd m'a ua iiksitdni \ 
nia no oad/nh pitdrani uidtd nialdrani 
priya ma nas tanvb nidra ririsah || 

“ Do not injure our great or our small ones, our 
growing or our grown ones, our father or our mother, 
or our own selves, O Rudra 

1, 154, 5 ; fad asya priydun ab/n pat ho asydm 
ndro ydtra dcvaydvo niddanti | 
nrukranidsya sd /d bdndhnr itthei 
v'lsnoh pade parame mddhva utsah || 

“ May I attain the abode, where pious people 
rejoice, of him whose steps are broad. He is thus our 
relation ; there is a spring of honey in the supreme abode 
of Vi.suu priya/h pathah here has the same meaning as 

The accent on -cliia in the \ aj. Saili. causes difficulties ; and 
Uvata and Mahidhara hence regard t»-iydmdhti (d rida) as two 
words, fi/iyd/ii and (t/ut/i (—d/iehi). But the Paclapatha of the 
Maitr. Saiii., too, (sec Schroder's footnote 8 on p. 25) has 
predhah 1 pi iy a mdha Hi piiyam — dhah : and there is thus no doubt 
that priyaDidha (not -dhah ; the author uf the Padapatha is wrong 

m reading -(//w/t) is one word and that it is accented on the last 
syllable. 



priyam dhama in the passages given below ; it means the 
own abode of Visnu, visuoh pa ram dm pad dm as the 
fourth pada expresses it, the Visnuloka of later times. 

1, 162, 2 : ydu inrmjd rcknasd pravrtasya 

ralim ^^rbhitcDh mukliato ndyanti i 
snprdii ajo luemyad z'isvdrupa 
nidrdpusndh pr/yda/ dipy cfi pat hah H 

“ When they lead (it) in front of the offering covered 
with wealth and jewels (that is, of the sacrificial horse), 
the goat of all forms, bleating, goes directly forward to 
the own abode of India and Pusan 

10, 15, 5 : npahutdh piidrah somyaso 
barhisytsu nidhisii priyesu | 
id a gamaria id ihd sruvanir 
ddhi hnivaiifu te'vaatv asmciJi || 

“ The Soma-deserving fathers are called (to appear 
and seat themselves) in their own seats on the barhis. 
May they come here, hear us, speak assuringly to us and 
protect us.” This verse, as also the two preceding verses 
are addressed to the barhisadah pifarah, \\\^ ‘ pitrs that 
sit on the barhis ’ ; hence the prayer to them to take 
their own seats on the barhis. 

9, 55,2: ludo ydthd tdva sidvo ydthd tc /afdm dndhasah \ 
ni barhis/ priye sadah !1 

“O Indu, according to the praise addressed to thee 
(that is, the prayer) and to what has happened to thy 
juice, seat thyself on thy own barhis (that is, on thy own 
seat on the barhis)”. 

8, IvS, 24 : id))/ imahe pun/sliiidm 

yahvdm prat/mbhir ufibh/h | 

)/i ba/Pisi priye sadad ddha dvila li 

“ We pray to him who is often-praised, who is active 
with protection extending from old time; may he seat 
himself on his own seat on the barhis”. 
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1, 85, 7 : te'vardhanta svatavaso nmhiivana 
nakayh tasihur urn cakrire sad ah \ 
risniir yad dhavad vfsauam madacyntain 
vdyo 7ia s'ldanyi ddhi barhisi priye H 

“ They that are naturally mighty grew with their 
might; they went to heaven and made a large seat. 
When Visnu ran to the strong, intoxicating (Soma), they 
seated themselves in their own barhis like birds (in their 
nests).” 

1, 189, 4: pain )io aoue paynbhir djasrair 
iitd priye sddaua a hihikvdu i 
7}id te bhaydm jariiaraih yavistjia 
72101 dm vidayi 771 a pardyh sahasvah || 

“O Agni, do thou, shining in thy own abode, 
protect us with unwearied protections ; O thou that art 
strong, the youngest, may not (thy) praiser suffer from 
any fear of thee or from any other fear.” The expression 

priye sddaua a hisukvau here corresponds exactly to 
didivcohsajh sve ddfue, 2, 2, 11 ; didivuyj {vdrdhayyiduaih) 
sve ddi7}2Cy 1, 1,8; y^opa ridsya didihi sve dd)ne^ 3, 10, 2 ; 
svd a yds tubhyayn ddi772a a vibhati^ 1, 7U 6 ; yd diddya 
sdyniddhah sve duroyie, 7, 12, 1; and didyayi yy/drfyesv 
d 1 sve ksdyc sucivy'ala in 10, 118, 1. 

10, 13, 4: develdiyah kdni avrnlta nirtyurii 
prajayai kam amftam iiavrmta \ 
brliaspatiik yajnani akruvata hijh 
pi'iyam yanias tanvam prarirecit jj 

“ He held back death from the gods ; he did not 
hold back immortality from men ; he made Brhaspati the 
sacrifice and the r>i : YaTira let our own body (or self) 
remain”. 

9, 73, 2 : saw yak sawydiiio aiakisa ak(\yi/a 

sxndhor Urwav cidki vena avivipan 1 
Diddhor dhdrdbkiir jaiiayaxifo arkciw it 
pf'iyaw hidrasya fanvavi avivrdhan || 



“ The beautiful strong ones have moved well 
forward ; the loving ones have moved in the wave of the 
sea ; with the streams of mead producing a song, they 
have made Indra’s own body grow.” 

10, 132, 5 : aswiJi sv e/dr c/aikaputa hio 

kite ))iitre nivatau limit i virau \ 
avor va ydd dhal iauusv 
dzuih priydsit yajmydsv drvd 1| 

“ Sakaputa kills the brave men that have commuted 
this sin in respect of this well-disposed Mitra when the 
courser placed his strength in the own worshipful bodies 
of these two (sc. of Alitra and Varuna) ”, The meaning 
of this verse is not clear and widely-divergent explana- 
tions are given of it by Sayana and Ludwig. It i.s 
difficult to say who is denoted by the term ari\i (courser) 
in pada d and if the word sakaputa is really a proper 
name. 

2, 20, 6 : sd ha snitd indro uama devd 

urdhvo hliuvan uiduusc dasuidtaniah \ 
dva priydni arsasaudsya sdhvan 
i'liiro bharad dd^dsya svadhavdu ]| 

“ He, the god known by the name of Indra, of most 
wonderful might, raised himself aloft high over man ; 
he, the mighty conqueror, brought down the own head of 
the evil-doing dasa.” 

8, 12, 32 : ydd asya dhmuani pnye sauiiciiiaso dsiuirau \ 
uabhd yajndsya dohdua prddhvare II 

“When the united ones (priests?) made a sound 
(song?) in his owm abode, in the navel of the sacritire, bv 
milking in the sacrifice.” 

67, 9: prd ydd vdm uiitravaruna spurdhdii 
priya dhania yiivddhitd minduti | 

)id yd devcisa dhasci nd uidrta 
dya/dasdeo dipvo ud putrah il 
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“When the}', O Mitra and Varuna, become jealous 
of you and violate the own ordinances laid down by you — 
they, who are by repute no gods and no mortals, who, like 
the sons of Api, are no performers of sacrifice.” The 
second half-verse is not clear; in the first half-verse, the 
expression priya dhama yiivddhita ‘ the own ordinances 
laid down by you,’ is equivalent to ‘ your own ordinances ; 
the ordinances laid down by you in person’. 

3, 55, 10 : v'lsnur yyopah paramam pdii pathah 
priya dhamdny aiiirfa d ddhdnah 1 
ayyms ta visvd b/n'ivanaiii vcda 
mnhdd devanani asuralvani eka)n |] 

“ Visnu, the protector, rules over the supreme 
realm, supporting his own immortal abodes : Agni 
knows all those worlds. The asura-hood (might .?) of the 
gods is alone great.” 

4, 5, 4 : prd tail namr babbasat tiyymdjanibhas 
tapisthdia socisa yah snr'adbah \ 
prd ye riiiidnti vdruuasya dhama 
priya mitrdsya cefato dlirtivaui |1 

“ May Agni, who has sharp jaws and who makes 
gcrod gifts, eat up with his hottest flames those who 
violate the own immutable ordinances of Varuna and of 
Mitra who observes (or, who knows).” 

1, 87, 6 : sriydse kdm bhaudbhih sdfb mimiksire 
te rasmibhis id rkvabluh sukhaddyah | 
te vdsimatita ismiiio dbhiravo 
vidre priydsya mdriitasya dhdmnah |j 

“ For their glory, they {sc. the Maruts) united 
themselves with bright reins and brilliant (ornaments) ; 
they, with beautiful khadis and axes, impetuous, fearless, 
knew' of their ow’n Marut troop ”. The meaning of the 
fourth pada is not clear as the word dhama used in it is 
ambiguous. 



9, 12,8: abhi priya divas pada so mo hinvano arsaii | 
viprasya dharaya kavih |1 

The wise Soma being impelled flows swiftly with 
(his) stream (and with the hymn of praise) of the priest 
to his own places in heaven 

9, 38, 6 : csd syd pitdye siitd hdrir avsati d/iarnasih \ 
kydndan yduim abhi priydm II 

“ This strong, yellow (Soma), that is expressed for 
being drunk, rushes crying to his own place.’’ 

4, 45, 3 : mddhvah pibatam niadhiiptbhir asdbhir 

ufd pyiydm uiddhiaie yunjdtham ydtham \ 
a vaytainm inddhuna jinvathah pafhd 
dyiim valuthe uiddliumantam asviua |l 

“ Drink, O ye Asvins, of mead with your mead- 
drinking mouths ; yoke your own chariot for the 
purpose of (drinking) mead ; you stimulate with mead 
the course of the path ; you carry a leather-bag of 
mead 

6, 51, 1 : ud u iydc cdksity mdki mi/ydyor ah 
eti pyiydm vdyimayoy ddabdkaui | 
yfdsya siici daysatdm dnikajh 
yitkmd 7id divd itdilci vy cidyaai || 

“ This great own eye of Mitra and Varuna, which 
cannot be deceived, arises ; the pure and beautiful face 
of rta has blazed forth in rising like a brilliant jewel in 
the sky”. 

4, 52, 7 : a dy'am ianosi yasmib/iiy 
Ivitdyiksam uyu priydm \ 
iisah hikycua socisd il 

“ Thou extendest the heaven with thy rays and also 
thy own broad sky with thy radiant effulgence, O Usas ’ . 
The sky, antayiksa. is called “Usas’ own’ probably 
because Usas is an aidayiksa-sthdniyaHievat'd and the 
antayik§a thus belongs to her. 



32 


VEDIC SIEDIES 


1, 124, 4 : ii/:o aJiaru hindkyuvo )id vdkso 
nodhct ivdvir akrta priycini \ 
adniasdn nd sasato bod/idyaiiti 
rnsvatlam'd^at pujiar cyusindni || 

“The breast (that is, the upper body) of U.sas has 
come to view like that of a resplendent (young) woman ; 
she has made manifest her own (greatness) like Jiod/ias: 
waking the sleepers like the hotr, she has come again, 
the most frequent comer of those that come again”. 
After priydni, own, I supply the wordiniahiuinah following 
7,75,1- vy iisd dvo divija rtendinskrnvdud mahuminapH 
a^dt. The same word, or, if a neuter noun be deemed 
necessary, the word juahitvappi or mahitvanani, it seems 
to me, should be supplied also in 4, 4, 5 : dins kr;/ifsva 
daivyd/iy a^^Pie {daiz'ydni=daivydJii juahilvani ; daivydni 
viyydni\ Sayana supplies tejdmsi) and 2, 23, 14: avis 
Idl krsva ydd dsat fa ak/kyd;// {yat=yaf makitvani ; yad 
viryani ; Sayana has yad viryaipi), uodhas still remains 
an obscure word and its meaning is unknown. 

/>r/r(7 means ‘ own ’ in the following passages also: 
TS. 5, 1, 5, 2 : chandahsi khalii va agneh priya laniih \ 
priyayaiva'xnam laiiiiva piiridadl dti “the chandamsi, 
indeed, are the own body (self) of Agm ; he covers him 
with his own body (self) ’’ ; ibid., 5, 1, d, 2 : csa za agneh 
pnya tanur yad aja pt'iydyaivavtam tainivd sdits; jali 
“ this namely, the she-goat, is veriiy the own body (self) 
of Agni : he unites him with his own body (self)'’ ; ibid., 
5, 7, 3, 4 : f.yr klidlit vd agneh priya banter ydd raisvanardh \ 
priydyam evainam lanuvaih prdbipjtapayati “ this, namely, 
Vaisvanara, is verily Agni’s own body ; he establishes 
him in his own body ” (compare vaisvanara iti vd agneh 
priyam d/ianta “Vaisvanara is Agni’s own body” in Tandya 
Br. 14, 2, 3 ; and Ait. Br. 3, 3, 6-7); TS. 5, 3. 10, 3 : 
etdd vd agneh priydni dhaina ydd ghrtdm priyenaivauiam 
dlidnina sdniardhayait “ this namely, ghee, is verily the 
own form of Agni ; he makes him thrive with his own 
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form ” ; KS. 20, 1 : ayyncr vd esd vaisvdnarasya priyd 
taiiur yat sikaidh “ this, namely, sand, is verily the own 
body of Agni ; ibid., 21, 3: priyayaivainam ianvd 
samardhayati ‘'he makes him thrive with his own body 
(form) 

Likewise, it means ‘own Mn VS* 2, 1 7 : agiieh pri- 
yam patho ' pitam “Go to the own abode of Agni in VS. 
8, 50: a^nch, indrasya, vih^csdth devdndm, priyarn pdtho 
' pl/ii “ Go to the own abode of Agni, Indra, Visvedevas “ 
(compare sva?h pdtho apitha ‘go to your own abode’ 
in ASS. 1, 11, 8); and AV. 2, 34, 2: pramuncanto 
bhuvanasya veto y^dtum dhatta yajamdudya devdh 1 
iipakrtarh sakxmdnam ydd asthdt priy dm dcvandm dpy etu 
pathah “ Do ye, releasing the seed of being, show the 
way to the sacrificer, O gods ; what, brought hither and 
immolated, stood up, living, let it go to the own abode 
of the gods (compare TS. 3, 1, 4, 3 : upakrtaii sasamd- 
ndih ydd dsthdj jlvdm dcvandm dpy ctu pathah and TS. 
5, 1, 11, 4: dsuo yyhrtena tmdnyd sdmakta iipa devah 
rtusdh patha etiiY' And similarly priya means ‘ own ’ in 
TS. 1, 5, 3, 2-3 : saptd tc a one samidhah sapid jihvah 
sapid rsayah saptd dhama priyani and in ibid,, 1, 5, 4, 
4 : saptd sapta vai saptadhdyyneh priyas taniivah. 

In the same way there can be no doubt that priya 
generally means ‘ own ’ in the expression priyam dhdma 
which occurs fairly frequently in the Yajus-samhitas and 
Brahmanas and is interpreted by Bdhtlingk and Roth 
dhdma) as ‘ gewohnte Heimath, Lieblingsstatte, 
Lieblingssache, Liebhaberei, LieblingS'name,-preise, 
-person ’ and by Geldner {Glossar, s.v. dhdma) as ‘das 
liebe Wesen, die liebe Personlichkeit, Lieblingsname, 
die liebe Person,’ etc.; thus : 

Kaus. Up. 3, 1 : pratardano ha daivoddsir indrasya 
privath dhdmopajafydma yiiddhcna panrusena ca | tarn 
hendra iivdca pratardana varam te daddniii II 

“ Pratardana, son of Divodasa, went to Indra’s own 
abode by means of battle and valour. Indra said to him, 

5 
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‘ Pratardana, I grant thee a boon. ’ ’’ Indrasya priyath 
dliama here does nut mean ‘ Freundschaft, Gunst, Liebe’ 
of Indra (as Geldner would have it) or ‘gewohnte Heimath’ 
of Indra (PW), but ‘ Indra’s own abode’, the domain 
that he rules over and that is known as Indraloka or 
svarga in later literature which Pratardana won through 
his valour in battle (see Macdonell in Vcdic Index, s.v. 
Pratardana). The allusion here is to the well-known 
belief of the Indian writers that those who die in battle 
fighting valiantly go to heaven; compare Manu, 7, 89; 
ahavesu miiho ' nyonyani /ig/iamsanto mahlksitah | yudhya- 
mmiah param saktya svargam yanty aparahmukkah, and 
Kautilya’s Arthasastra, 10, 3 (p. 365): vedesv apy anu- 
sruyatc — Mmapta-daksinanam yajndndni avabhrthesn ed te 
gatir yd surdndni iti .... ydn ya/iiasang/iais iapasd ca 
viprdh svargaisinah pdtracayas ca ydnti j ksanena tan 
apy apiydnti surdh prdndn siiyuddhcsu pa> itvajantah. 

Ait. Hr. 6, 20, 9-10: ctcna vai vasist/ia indrasya 
priyam dhdmopdgaccliat j sa pa ram am lokain a jay at j 
upcndrasya priyam (A ufrecht’s edition reads lokam 

here which is incorrect) gacchati jayati paramam lokam 
ya evam veda || 

“ By means (jf this {sukta ; hymn of praise), verily, 
Vasistha attained the own abode of Indra, he won the 
highest world ; he who knows this goes to Indra’s own 
abode, wins the highest world.” 

And similarly, in ibid., 5, 2, 5 : ctcna vai grtsaniada 
indrasya priyam d/idmopdgacchat ■, 5, 2, 12; gay ah pldto 
visi'csdih dcvdndm priyam dhdmopdgaccliat ; 1 , 21,6: 

etdbhir hdsvinoh kakfivdn priyam dhdmopdgaccliat ; TS. 
5, 2, 1, 6 . itcna I'a'i catsa prir bhalandanu ' gnch priyam 
dhamavdrundaha-, ibid. 5, 2, 3, 4: ctena vai visvamitro’gneh 
priyam dhamavaranddha ■, and in ibid., 5, 3, H, 3 ; 
agneh priyam dhama, rtiuiam priyam dhama, I take 
priya in the sense of ‘ own ’ and dhama in the sense of 
‘abode.’ With regard to the latter word, the meaning of 
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‘ Personlichkeit, Wesen, F'orm \ suggested by Geldner is 
however not unsuitable in these passages which can 
be translated as “ By means of this (hymn of praise) 
Grtsamada attained verily the own personality of Indra ”, 
etc* ; for, in similar passages in later literature that 
describe the virtue of hymns of praise {sfo/ra) or of 
mantras, we read not only that the author of the hymn 
of praise and the others that made use of the stofra or 
mantra in question (compare iipa aguch, iudrasya, 
priyam dliania y^acchati ya evam vcda in the above passages) 
attain the world of the particular deity {sayiijyam yyacchaii, 
salokatani apnoti) that is addressed by the stotra or 
mantra but also that they become such deity itself 
{sarupatdm apnoti). Compare for instance, Lalitasahasra- 
namastotra (Nirnaya-sagara ed., v. 289 ff.): pratimdsani 
paurnamdsydni ebJiir ndmasa/iasrakaih | rdtvau yas cakra- 
7djastPidni arcayct paradcvatdni II sa eva lalitdrupas fadrupd 
lalitd svayani 1 na tayor vidyatc hhedo bJicdakrt papakrd 
bhavet |1 ; Avyaktopanisat, Kh. 7: ya imam vidydm adhite 
.... dehdnte tamasah param dbdn/a prdpunydt \ yatra 

virdt nrsimho' vabhdsate tatsvarupaHthyduapard 

mnnaya dkalpdJifc iasminii (va liyantc ; T ripuratapini 
U panisat, 4 : om namas sivdyeti ydjiisamaulropdsako 
riidratvam prdp}ioti\ and Ramarahasyopanisat, Ch. 5: 
rdmamantydndm kriapitrak'anino rdmacaudro bhavaii. 

priya means ‘ own ’ in the other passages too given 
in PW. Thus, VS. 1, 31 : dhama namdsi priyam devandm 
‘‘ Thou art the gods’ own form and name ” ; ibid., 2, 6 : 
priyena dhamnd priyam sada adda “ Sit in thy own seat 
in thy own form ” ; priya dh'amdni and pj'iya pa/kdmsi 
in VS. 21, 46 ff. mean ‘own abodes, own domains’; 
Sata. Br. 3, 4, 2, 5 : te devd justds tanuh priydni dhdmdni 
sdrdham samavadadire “ The gods took together portions 
from their own selves, from their own powers ” ; ibid., 
10, 1, 3, 11 : etad dhdsya priyam dhdma yad yavistjia iti 
“ This is indeed his own name, that of ‘ youngest ’ ; and 

ibid, 2, 3, 4, 24 : dhutayo vd asya priyam dhdma “ The 
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oblations are indeed the own essence of him priyejiai- 
vainarh dhamna samardhayati, sarhsparsayafi, pratyetiy 
etc.) “ With his own body (or form, or nature, etc.) he 
makes him thrive (covers him, etc.).” 

The word svd, which, like nitya, primarily means 
‘ own,’ seems likewise to be used in the sense of priya in 
some passages. Instances of such usage are: 

2, 5, 7 : svah svaya dhayase 

krniitdm rling rtinjam \ 
stomam yajndm cad dram 
vanhnd rarima vaydjii || 

“ May the beloved (Agni), the priest, for the sake of 
dear food, make ready the (human) priest; may he then 
control the praise and sacrifice; \ve have offered 
(oblations)”. The sense of this verse is obscure and 
1, 31, 13 where the words dhayase^ vaiwsi and mantram 
occur, scarcely helps here. But sva seems to mean ‘ dear, 
beloved’ here ; compare the passages given above where 
Agni is called ‘ dear Regarding svam d/idyah compare 
10, 112, 4: priyebhir ydhi priydm dunam dec ha and note 
the repetition of the word priya here similar to that of 
in the above verse. Compare also 1, 58, 2: a svdm 
ddma yiivdmmio ajdrah . . afasesu iistjiati where too 
perhaps sva means ‘ dear ’. 

3, 31, 21 : ddedista vrfraha gopafir ga 

autdh krsndh arusair dhamabhir gal | 
prd suurfa disdmd)ia rthia 
d liras ca visvd avrnod dpa svah || 

“The destroyer of Yrtra, the lord of cows, has 
given cows ; with his bright troops he penetrated into 
the dark ones. Bestowing riches rightly, he has opened 
all the dear doors.” To interpret the last pada as ‘he 
has opened all his own doors ’ hardly yields any sense ; 
I therefore take sz^dh here as equivalent to priydh. 
Compare 1,142,6: pdvahasah purnsprho dvaro devtr 
asakdiah ; 7, 17, 2 : iitd dvara usatir vi k'ayantdm and 
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10, 70, 5 ■ vi srayadhvarji .... usatir dvarah where 
the doors are called ‘ much-beloved, dear’. The ‘ dear ’ 
doors are, evidently, those that give access to the 
chamber or other receptacle that contains wealth 
( compare , (7 dnrah in 1, 68, 10: vi raya aurnod diirah 
puruksuh) ; and the epithet ‘ dear ’ seems to be trans- 
ferred to the doors from the wealth which as we know is 
often described in the RV. as being ‘ dear ’ ; compare 
4, 41, 10 given above and the passages cited in connection 
therewith. 

10, 120, 8 • ima brahma brhaddivo vivakt- 

t)idrdya susam agriydh svarsah j 
?^mhd g-otrdsya ksayati svarajo 
duras ca vxsvd avrnod dpa svah || 

These mighty hymns Brhaddiva speaks out for 
Indra. He, the foremost, the winner of light, is the lord 
of the mighty and independent stone ; he has opened all 
the dear doors By the ' mighty and independent 
stone’ is here meant the Vajra or thunderbolt of Indra 
with which he opens the doors of the receptacle contain- 
ing riches and which is elsewhere called adri, parvata 
and asman : compare 4, 22, 1 : yd (sc. iudrah) dsmdnam 
sdvasa bxbhrad efi \ 6, 22, 6: manojuvd svafavah pdrvc- 
tena j dcyutd cid viliia svojo rujdh ; and 1,51,3: sashia 
cid vimaddydvaho :>dsr djav ddri?h rdvasd}idsya Jiartdyayr 
The epithet svard/\ ‘ independent,’ indicates perhaps that 
the Vajra is irresistible and overcomes all. 

8, 70, 11 : ajiydvrafam dmaunsa}?! 

dyajvdnam ddevayum | 

dva svdh sdk/id dudhuvita pdrvaiah 

sughndya ddsyum pdrvatah |j 

May the dear friend Parvata shake off him who 
follows another’s ordinance, who is not human, who does 
not sacrifice, who is impious ^ and may Parvata (shake 
off) the Dasyu for swift death (?) 
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3, 31, 10 : sampdsyamana atnadann abhi svdm 
pay ah pratndsya retaso dugJiandh | 
vi rodast atapad ghosa esdm 
jate iiistjidm adadhur gosii viraii H 

“ Seeing and milking the milk of the old one’s 
semen, they (the Ahgirases) gladdened the dear (Indra). 
Their shout warmed the two worlds ; they placed him 
the foremost in what is born (that is, in the creation) ; 
they placed heroes amidst the kine (or, in the kine)”. I 
understand this verse as referring to the winning of the 
sun which also is one of the exploits of Indra in 
association with the Ahgirases; see Macdonell’s ]^edk 
Mythology, pp. 61 and 143. The ‘old one,’ prafna, is 
Dyaus or Heaven and his ‘seed,’ retah, is the sun; 
compare 8, 6, 30 : ad it pratndsya retaso jydtis pasyanti 
vasardm \ 1, 100, 3: divd nd ydsya retaso diighdnah \ 
5, 17, 3 : divd nd ydsya retasd brlidc chocanty arcdyah ; 
and 10, 37, 1 : divds putraya siirydya samsata. The 
second pada therefore means, ‘ making the sun appear 
In the first pada, the word sz’an/ has been interpreted by 
Geldner {Kommcntar, p. 51), following Sayana, as 
svakiyam godhanan/ and the verb abhi aniadan in the 
sense of ‘ rejoicing ’ (Glossar\ sich freuen iiber). The 
combination abhi nmd is however met with in another 
verse of the RV, namely, in 1, 51, 1: abhi tydm mesdm 
pnnihutdm rgnnyani indram glrbhir madata where it 
has the sense, not of ‘rejoicing' but of ‘gladdening’. 
I believe that this is the sense here also, and that 
amadann abhi svam means * they gladdened the dear 
(Indra),’ that is to say, that they praised him; compare 
1, 62, 5 : grndnd dhgirobhir dasma vi var nsdsd suryena 
gobhir dndhah. Compare also 1, 142, 4 ; 5, 5, 3 ; 8, 50, 3 ; 
and 8, 98, 4 where the epithet priya is used of Indra. 
In the last pada, the expression ‘ they placed heroes in 
the kine (or, amidst the kine)’ is not very intelligible to 
me; Oldenberg (/^T. Noten 1, p. 241) suggests that it 



39 


means that ‘they exerted themselves in such a way that 
the heroes were no more cut off from the possession 
of cows.’ 

A V. 6, 83, 4 : vl//i svani ahuthh jusano mdnasa 
svahd mdnasa ydd iddm jiihomi \ 

Consume the dear oblation, enjoying with the 
mind, hail, as now I make oblation with the mind.” 

AV. 3, 19, 3 : nuaih padyantam ddharc bhavantu 

ye nah snyi?h maghdvhnaih pr banyan \ 
ksindmi brd/imandmilran 
(in naydmi svan ahdm |1 

“ Downward let them fall, let them become inferior, 
who may fight against our liberal patron. With my 
incantation, I destroy the enemies; I raise those that are 
dear (to me).” Though the interpretation of svdn as 
‘ (my) own people ’ is not unsuited here, the contrast 
between amitrdJi and svdn shows that the latter word 
has here the sense of ‘ those that are dear to me ; those 
whom I like; friends.” 

AV. 7, 77, 5 : tapto vdm y^harmo naksaiu svdhotd 
prd vdm adhvai'yiis caratii pdyasvdn 1 
mddlior diiydhdsydsvind iand]d 
vi/dm pdtdm pdyasa itsnydydh || 

“The fy/ianna is heated for you; let the dear hotr 
approach ; let the adhvaryu, rich in milk, move forward. 
Eat ye, O Asvins, of this milked sweet; drink ye of this 
cow’s milk.” The word tanctydh is obscure and I have 
followed Ludwig here in translating it as ‘ this.’ Regarding 
svdhotd, compare what has been said above under 
jiityahofd. Compare also 7, 73, 2 : ny ii priyd mdnusah sddi 
hotd nasatyd yd yd/a/e vdndatc ca 1 asiiltdm mddhvo asvind 
iipdkd a vdm voce viddthcsu prdyasvdn '\s\\^x^ the expres- 
sions priyo hotd, asnltam madhvo asvind, and prayasvdii 
are parallel to svahotd. madhor asvind vitam, and prayasvdn 
(for, this is the correct reading, found, as is noted by 
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Whitney in his Translation, in the Kausika-sutra and the 
Vaitana-sutra and also in Sayana’s commentary, and not 
payasvaii) in the above verse. 

10, 21, 1 : agnim 7id svav) ktibhir hotdram tvd vnilmahe \ 
yajhdya stirndbarhise vi vo made 
SI ram pdvakasocisam vivaksase II 

“ As Agni, we, with pleasingly-cut (hymns uf praise), 
choose thee hotr for the sacrifice where the barhis is 
spread — thee that art burning and that hast clear light.” 
Compare priya tastani, pleasingly-cut, pleasingly-fashion- 
ed (limbs) in 10, 86, 5 and the verses 1, 130, 6 ; 5, 2, 11 ; 
5, 29, 15; 5, 73, 10; etc., which speak of hymns being 
‘ cut ’ or ‘ fashioned ’ into shape. Concerning the refrain, 
VI VO made .... vivaksase, which is not here translated, 
see Oldenberg, RV. Noten II, p. 221 and the literature 
referred to therein. 

8, 32, 20: piha svadhainavauam uta )'ds tuarye sded \ 
utaydm indra yds tdva |1 

“ Drink of these (Somas that are mixed) with pleasimr 
milk; and what is with Tugrya and that which is here, 
O Indra, are thine.” svddhainavdndm is equivalent to 
priyadliainavdndm : the reference is to the milk which is 
added to the Soma juice. Compare 9, 101, 8: sdm u 
priya anusata yyavo mddaya ghrsvayah | somdsah krnvate 
pat/idh pdvamdndsa indavah ; compare also 9, 32, 5 : 
ahhx gavo anusata yosd jdram iva priydm ; 9, 1, 9 : abh'i 
mam dg/inyd utd srindnti d/iendvah sisum | so mam 
indrdya patave ; 9, 9, 1 : pdri priya divdh kavtr vdyamsi 
naptybr hitdh i suvdnd ydli kavikraiuh. 

VS. 22, 19 : Hid dhrtir Hid svddhrlih sva/id \ 

“ Here steadiness; here pleasing steadiness, hail." 

In the above translations, I have assumed that the 
words svdvrkti, svddhainava and svddhrti have really the 
word sva as a component, in which case priyavrkti, 
priyadhainava and priyadhrli are the best equivalents 
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for them. I do not however feel certain that this 
assumption is correct ; or rather, I feel inclined to 
believe that the word iva is not really a component 
of these words at all. We know that in Sanskrit there 
exist a number of words beginning really with su- but 
having a variant form beginning with sva-. As examples 
of such, I may cite the following from PW — svagupta, 
svaoi'lntandnian, svadiid^ svadhita, svadliiii, svast/ia, 
svabraJutianyd^ svabhadra, svavdsini, and svardstra (proper 
name of a people), svapui'a (name of a town), svabhuuti 
(proper name), and svarcnu (proper name) all which have 
also forms beginning with su- instead of sva-. The word 
sujana occurs in the form sva j ana in Ind. Spr. (II), 6672, 
sva/'ana-diirjanyoh. and it is remarked in PW ‘ nicht 
selten werden sva/ana iind sujana mit einander verwech- 
selt.’ Similarly, the PW gives references to passages where 
the word svaprakdsa has the meaning ‘ clear,’ that is, of 
suprakdsa. In the RV itself, we have the form svad/ia, 
nectar, instead of siid/id and the form svdyasastarani in 
8, 60, 11 where the SV reads suyakistayam. I am 
inclined to think that the words svdvrkii, svdd/iainava, 
and svddhrti also belong to this class and that they are 
but variants of the words suvrkb'i, sudhainava and sicdhrti. 
Of these latter, the word suvrkti occurs frequently in the 
RV. It is derived from the root rc in PW but I believe that 
it really comes from the root vrj ' to cut ’ (compare the 
word vrkta-barhis') and that the meaning is ‘ well cut, 
well-fashioned ’ ; see what has been said above under 
10, 21, 1. I would therefore translate the passages 10, 
21, 1 ; 8, 32, 20; and VS. 22, 19 as follows: “As 
Agni, w'e w'ith w-ell-fashioned (hymns) choose thee hotr 
for the sacrifice,’’ etc. ; “ Drink of these Somas that are 
well mixed with good milk,’’ etc. ; and “ Here steadiness; 
here good steadiness, hail ! ’’. With regard to the VS 
passage, the commentator Uvata, I may here observei 
has paraphrased svad/.rli b}' sad/iu-d/adi which seems to 
show' that he too regarded it as a variant of sudhrti. 

6 
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Wackernagel, in his Altindische Grammatik II, § 
33b (p. 81), refers to the frequently-expressed opinion, 
the best exposition of which is by Zubaty' in KZ, 31, p. 
52ff., that sii- in compounds has, in addition to itself, an 
ablaut form sva-, and observes that the examples 
adduced by Zubaty' namely, svadhct-sudha, svadhiti-^udhili, 
and svadhila-sudhita are too few in number to justify 
such an opinion. The number of examples, however, is 
not, as he thinks, restricted to the three mentioned here ; 
for we have already met with two more examples above — 
svavrktt-suvrkt'i. svayasastara-suyasastara and we shall 
meet with some more presently. And, secondly, the 
statement that ‘ su- has in addition to itself an ablaut 
form sva- in compounds’ gives but a partial and incorrect 
representation of the real fact, namely, that in Sanskrit, 
and in the Vedic language also, there occur a certain 
number of words beginning with su- that have got variant 
forms beginning with sva- or, alternatively, that there 
occur a certain number of words beginning with sva- 
that have got variant forms beginning with su-. This 
does not mean that the first word in all such compounds 
is in reality su and that the form beginning with sva- is a 
variant of this; for there occur some compounds in which 
the first word is really sva and in whose case the form 
beginning with su- is a variant of such original form with 
sva-. Compare Tait. Up. 2, 7 : asad vd idam agra dsit j tato 
vai sad ajdyata j tad atmanaii svayam akuruta | tasn/dt tat 
sukrtam ucyata iti ; the word sukrta here stands patently 
for svakrta and is thus a variant of it ; compare Sankara’s 
commentary thereon : sukrtam svayam-kartr ucyate and 
Sahkarananda’s scholium, sukrtam svdrtlie ’yam soh 
prayogah ; svena saufikrtavat svakrta m. Compare also 
Mund. Up. 1, 2, 1: c.gi vah panthdh sukrtasya lake 
(Sankara: sukrlasya svayam nirvartitasya karma uo lake)', 
ibid., 1,2,6: esa vah puuyah sukrto bralimalokah and 
also ibid., 1, 2, 10: udkasya prstlic tc sukrte 'nubhutvd 
imam lokam linataram vd visanti where too in all 
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probability stikriah=svakrta}i\ and Katha Up. 1, 3, 1 : 
rtam pibantati siikrtasya loke chctyam pravistan parame 
parardhe where Sankara has explained sukrtasya as 
svayam krtasya kannmiah. It must therefore be undei- 
stood that in the case of compounds that occur in two 
forms, one beginning with su- and the other with sva-^ 
the original form may be either the one beginning with 
sii- or the one beginning with sva-. And as a corollary, 
it has also to be admitted that in the case of compounds 
that occur in one form only, either beginning with su- 
or beginning with sva-, it is possible that such form 
beginning with su- or sva^ may not be the original form 
of the word at all, but only a variant of the original form 
beginning with sva- or su- as the case may be. 

In other words, when we meet with compounds with 
sti- or sva-, it is desirable to investigate first if such 
compound occurs in both forms or in one form only. 
In the latter case, one should further find out which of 
the two words, su and sva, gives the better meaning for 
the compound in connection with the passage where it 
occurs and determine accordingly the original form of 
the word and its meaning and also whether the word 
occurs in the given passage in its original form or in a 
variant form. The same thing has to be done in the 
former case also ; but if, as sometimes happens, both the 
words sti and sva are found to give the better meaning, 
each in its own context, one should postulate two original 
forms, beginning with su and sva respectively, and 
interpret the words accordingly: if, on the other hand, 
one only of the two words, su and sva, is found to give 
a good meaning (or the better meaning) in all the 
passages (where the compound occurs in either form), 
one should postulate one original form (beginning with 
su- or sva- as the case may be) and regard the other form 
(beginning with sva- or su- as the case may be) as a 
variant of it and interpret the passages accordingly. 

The bearing of the foregoing remarks may perhaps 
be better understood from a consideration of some 
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compounds beginning with sz>i7- and su-. The words 
svaksatra-suksatra both occur in the RV ; and the 
originalitj' of the form svdksatra is proved by the 
occurrence of the parallel w'ord priyaksaira ; see above. 
One has therefore to consider if the word s/iksafrd, 
in the passages where it occurs, gives a better meaning 
when one regards it as occurring in its original form and 
therefore interprets it as ‘ having excellent dominion ’ 
{sobkaiiaih ksatrajh yasya) or w'hen it is regarded as a 
variant of the word svaksafra and therefore interpreted 
as ‘ whose is dominion ’ {svaih ksafram yasya), that is, 

‘ ruling over others ; sovereign.’ Considering that the 
word siiksatrd is used almost exclusively as an epithet of 
various gods, and that in their case, the meaning 
‘ sovereign ; ruling over others ' is more appropriate and 
forceful than that of ‘having excellent dominion,’ I feel 
inclined to give preference to the latter of the above 
meanings and thus to regard sziksatrd as a variant of the 
original form svdksatra, which, too, be it noted, is used 
almost exclusively as an epithet of various gods. On the 
other hand, in the case of the words siikandrd-svdscandra 
both occurring in the RV, I consider that the interpreta- 
tion ‘ well-shining ’ is, in every passage, to be preferred 
to that of ‘ shining of itself,’ ‘ self-shining ’ ; and I 
therefore regard svdkandra in 1, 52, 9, the only passage 
where it occurs, as equivalent to sascandrd and as 
meaning ‘ w'ell-shining.’ As regards the words sitkdfr 
(RV) — svdhotr (AV), the occarrence of the word 
mtyahotr (.see p. 14 above) seems to shuw that the 
latter form (in AV. 7, 77, 5) is original and should 
be interpreted in the same way as uityatiotr, while the 
juxtaposition of t\\t word svad/ivard in 8, 103, 12: ydh 
su/idfa svadhvardh seems to show that here the interpreta- 
tion “ good AV;- ” gives the better meaning. I therefore 
regard both words as being in their original forms. Of 

the pair svdyasastara, ‘ renowned of one’s self ’ (RV) 

suyasastara ‘having much renown’ (.SV), it is obvious 
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that the latter is the better meaning. I l^elieve therefore 
that svayasasfara in the RV is a variant of suy{ 7 sas/ara 
and means the same as that word, and likewise that the 
word sz’dyTTsas occurring frequently in the RV, is a 
variant of, and has the same meaning as, 

Similarly, of the pair sniw/xi (having a good protector ; 
well-protected) — svd^vfia (protected by one’s self; self- 
protected), both occurring in the RV, the former meaning 
seems to be obviously better than the latter ; and I 
therefore think it preferable to interpret svdyyopa in 10, 
31, 10 (the only passage where the word occurs): vydthiy 
avyathih kinuta svdy^opd, as ‘well-protected’ and to 
regard it as a variant of the word suyyopa ; while, of the 
pair (‘ well-yoked ’) -svayii} (‘yoking itself; yoked 

of its own self’) both occurring in the RV, it is equally 
obvious that the latter meaning suits the context better 
than the former which is, when compared with it, a weak 
and colourless epithet. I therefore look upon the word 
suyitj (in the RV passages where it occurs) as a variant 
of, and having the same meaning as, svayiij. Compare 
the epithet nianoyit/\ which, like snyit/, is applied to hymns, 
horses, and chariots ; and compare specially 1, 121, 12 : 
/e'a;;/ hidra ndryo yaii dvo urn tisthd vatasya suyiijo 
vdhisthmi | yd)h tc kdv yd us dud lunndinam dad vrtrahdnam 
pdryam iataksa z>d / ra u/ iW'iih 1, 51, 10: tdksad ydt fa 
usd)id sdka<d sdho vi rddasi niaj)ndnd hddhatc sdvah j a tvd 
vdtasya uruiano nianoyiija a puryamdiiam avahann abhi 
srdvah and 5, 31, 10 : vafasya yukteiu ^uyujas cid dsvdu 
with 4, 48, 4: vdhautu tvd manoyiijo yuktaso uavaixr 
ndva vdyo .... where the word suyitj in the former 
pair of verses is obviously parallel to the word maiioyuj in 
the latter pair thus indicating clearly that siiyuj is 
equivalent to svayuj. Compare also the verse 3, 58, 3 : 
suyuo^bhir dsva/li suvyfd rdtkena ddisrdv inidm srnuiaih 
si oka III ddreh with the verse 5, 75, 6: a vain iiard 
manoyiijo 'svdsah prusi/dpsazuih \ z’dyo vahanfu pitdye 
sa/id suminddiiy ahPnd and with the verse 1, 119, 4; 
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yiwam bhujyuth bhurdmanath vibhir g^atdm svdyiikiibhir 
iiivahajitd pitfbhya d and note that the epithets suyii/, 
nia?ioyuf ■and svdyukti dixe parallelly applied to the bird- 
horses of the Asvins indicating that they express the 
same idea. The horses (birds) of Vayu (Vata) and of the 
Asvins yoke themselves to the chariot when their masters 
think ^ of setting forth in it, and are hence mauoyiijah as 
well as svayujah. 

This is not however the occasion for investigating 
exhaustively the nature and meaning of all the Vedic 
compounds beginning with sva- and su-. The foregoing 
observations will, I believe, have shown the necessity of 
such an investigation ; and I therefore close this digres- 
sion and return to our subject. 

svd has the sense of priyd in the derivative svadha also 
which in the instrumental case means not only ‘ according 
to one’s own nature or wont ’ but also ‘ willingly, with 
gladness, with pleasure,’ nach eigenem Gt fallen, gern, aus 
eigener Lust (Grassmann), Neignng (Geldner, Glossar). 

Like 7iltyd and si’d, the word ni/d, too, means 
primarily ‘ own ’ ; and like these two words, it too 
seems to have the meaning priyd in the following 
passage : AV. 3,5,2: mdyi ksatrdm pantamane mdyi 
dlidrayatad rnyim \ alidth rastrdsydbliivarge nijd bhuyasam 
uttamdh “In me maintain dominion, parna amulet, in 
me maintain wealth ; may I, in the sphere of (my) 
kingdom, be beloved, supreme ’’. 

justa like priyd, originally means ‘ pleasing, 
agreeable, dear ’ and like priyd, has, seemingly, the 
meaning ‘ own ’ in the following passages : 

Sata. Br. 3, 4, 2, 5 : tc deva justas taniih priyani 
dlidmani sdrdlmm samavadadire i This passage has already 

■^According to another conception, these horses yoke 
themselves to the chariot when their masters express their 
intention of setting forth in it in ivords\ they are hence also 
called vacoyujafi. They are thus at the same time manoyiljah or 
vacoyujah and svayujah. 
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been cited above (see p. 35) and explained as “ The gods 
put together portions from their own selves, from their 
own powers Note the parallelism of the word /ustdh 
with the word priydni that follows. 

1, 33, 2 : iiped aham dha7iadhn dpraiiiam 
/iistdm nd sye7id vasatim patdmi | 
indram namasydnn Mpaniebhir arkaiv 
ydh stolrbhyo hdvyo dsti yaman || 

“ I fly (for protection), like the hawk to its own nest, 
to the giver of wealth, the irresistible, adoring with the 
best chants Indra who in battle is to be invoked by his 
praisers.'’ ]ustd vasatih is here equivalent to sva vasaiih ; 
compare 1, 25, 4: pdrd hi me vimaiiyavah pdtanti 
vdsya-istaye \ vdyo nd vasatir upa\ 9, 71, 6: syeno nd 
yojiim sddanam .... esati. 

4, 29, 3 : sravayed asya kdrnd vajayddhyat 

justdm dnii prd dtsam maitdayddhyai | 
iidvdvrsdno radhase tiivis^ndn 
kd}'a7i na indrah siitlrthabliayam ca || 

“ Quicken his ears for hearing ; make him find 
pleasure in (our) own direction; may Indra the 
•mighty, showering gifts, make for us good crossings and 
safety.’' The expression ‘ make him find pleasure in 
our own direction,' means, probably, ‘ make him find 
pleasure with us, in our sacrifice ' ; compare 8, 12, 17 : ydd 
vd sakra pardvdii santudre dd/ii mdndase | asmakam it sute 
rand sd/n indubkih. The ‘ good crossings ’ desired are no 
doubt across evils, diiritd, and enemies, dvisah. Instead 
of prd disam, I read pradisam: see Oldenberg, l^eda- 
forsckung, p. 110. 

1, 182, 6 : dvaviddham tauy;rydm apsv dnidr 
aitdrambhane tdmasi prdviddham | 
cdtasro navo jdtjialasya jiistd 
lid asvibhydm isiiah pdrayanti ii 
“The four own ships of Jathala impelled by the 
Asvins, bring over safely the son of Tugra who was 



48 


VEDIC STUDIED 


abandoned in the midst of the waters and who was stuck 
in bottomless darkness/’ I take jaihala here as a proper 
name ; the person referred to is perhaps the same as the 
Jathara mentioned in 1, 112, 17, in a hymn likewise 
addressed to the Asvins. The four ships that brought 
over Tugra’s son to safety are perhaps the same as the 
four birds that are said to have carried him in 8, 74, 14 : 
mam caivara dsavah savisthasya dravihidvah \ surdthdso 
ad/d prdyo vdksau vdyo ad tu<^ryaai. 

Likewise, jiista seems to have this meaning of ‘ own ’ 
in the formula amusmai tvd jiistayh pro/csdmi {nirvapdmi, 
etc. ; see Co7icordancc) ; the meaning seems to be “I 
sprinkle thee that art the own (portion) of such-and-such.” 

Similarly, the word vaaid also, meaning primarily 
‘dear, pleasing’, etc., seems to have the meaning ‘own’ 
in the following passages : 

10, 140, 3 : Zlr/o napdj jdtavedah sukistibliir 
mdndasva dhltibhir Iiildh \ 
tve isah sdm dad/iur bhiirivarpasas 
citrotayo vdmdjdtdh || 

“ O Jatavedas son of vigour, rejoice thou, beneficent, 
with the hymns containing fine praises. They put in you 
manifold nourishments, they whose help is wonderful, 
who are born of own self vdmdjdtdh here, like priydjdta 
in 8, 71, 2 above, seems to be equivalent to svajdtdlu 

T.S. 1, 5, 1, 1 : devasurdli sdmyatia dsaa j te diva 
vijaydm iipaydnto ' ondu iwndm vdsii sdm nyadadliata j 
iddiH ii 710 b/iavisyaii j yddi 7io jcsyd7ititi j 

“ The gods and asuras prepared to fight. The gods, 
setting out for the battle, deposited their own wealth 
with Agni (thinking), ‘this will be ours in case they 
vanquish us’ 

Tait. Ki . 1, 1, 2, 3 . j < 2 /? pi(7'd b/iad7'uh scui pdpixdii 
sydt I sd pniiarvasvor a<y7d7}i adadhita | pihia 7 '' evamam 
vamdm vdsupavartatc | bliad7'6 bhavati | 



He who having been formerly prosperous (literally, 
splendid or glorious) is now worse off, should establish 
the fires in Punarvasu {jiaksaira), (His) own glory 
wealth) will again come back to him and he will become 
glorious (prosperous).” vantafk vasu here seems clearly 
to be equivalent to svakiyam vasu. 

In the case of these words also, svd, /iista and 

va/ud, I have to repeat the observation made above with 
regard to uifya — namely, that in some passages, either 
of the meanings, ‘ dear ’ and ‘own is suitable, and that, 
though in the translations given above, I have chosen 
in such instances what seemed to me the better of the 
two, a combination of the two meanings would perhaps 
better represent the idea which the poet had in his mind 
when he used these words. 

The use of the word u'l/ya in the sense of ‘ dear ’ 
{priya) is not confined to Vedic literature but is 
occasionally met with in later literature also. Thus, it 
is said in the Mahabharata (1, 169, 14) of Ghatotkaca — 

aniiraktas ca tan dslt Pandavan sa Ghatotkacah [ 

tcsdm ca dayiio iiityani dtnianityo babhuva ha 1| 

“ That Ghatotkaca loved the sons of Pandu and he 
was always dear to them, as dear as their own 
self nitya in dtmanitya signifies, it seems to me, 
‘ dear’ and the word atmaiiifya means therefore ‘ dear as 
the dtmd or own self ’ and not ‘ im Selbst haftend, an s 
Herz gewachsen ’ as suggested in the PW (s.v .) ; for the 
word nitya has no connection with ‘ haften ’ or ‘ wachsenf 

Similarly it is not unlikely that the word nitya at 
the end of some compounds (like aranya-nitya^ dharnia- 
nitya, tapo-nitya, satya-nitya, adhyatniajiiana-nityatvani 
in Bh. Gita 13, 11) has the signification ‘dear’. In Bh. 
Gita 13, 11 especially {adhydtniajndnanityatvam tattva- 
jndnarthadarsanani | etaj jndnani Hi pyoktani . . . . ) 
the words ctaj jndnam in the third pada make it very 
probable that nitya here means ‘ dear 

7 
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Likewise there is no doubt that nitya means ‘ dear ’ 
in the compound strlnitya that occurs in Kathasaritsagara 
45. 183: inssncJie7in kim etcna sva-priyas tyajaid bahih \ 
itiva Jiidyd strinityasyaikasyapy asya ndyayau II “ As if 
thinking, ‘ Of what use to me is this (Suryaprabha) who 
is without love and has left his wives outside Sleep did 
not visit him who was fond of women, though he was 
alone’’. Compare in this connection the epithet stri- 
la/hpata that is applied to Suryaprabha in ibid. 47- 101-102. 


§ 2 

hdiani 

Amongst the words nitya, svd, nijd, vdma, and 
justa that have been mentioned in the preceding article 
as signifying both (1) own, sviya, and (2) dear, pleasing, 
etc., pi'iya, should be included the word sund also. 

This word is enumerated by the author of the 
iXio/iantii amongst the synonyms of suklia, happiness ; 
and this meaning sukha or the derived meaning snkhakara 
is repeated by Sayana in the course of his commentary 
on all the RV passages where the word occurs. In 3, 
30, 22, however, he has in addition explained siutam as 
sunam utsdhcna prai'iddhani, thus connecting the word 
with the verb su or svay, ‘ to swell.’ This derivation is 
given in the PW by Roth who explains the word as 
(adv.) gliicklich, mit Erfolg, zum Gedeihen ; (n.) Erfolg, 
Gedeihen ’ and by Grassmann who explains it as ‘(1) 
Wachsthum, Gedeihen ; (2) Gedeihen, Wohlergehen, 

Gliick, Segen ; (3) (adv.) zum Gedeihen, zum ’Wohler- 
gehen, zum Segen.’ Geldner, on the other hand, has 
suggested {RV. Glossar) that the word is related to 
Rvam, and has explained it as ‘ Heil, zum Heil 
And this suggestion seems to have found favour with 
Hillebrandt who has translated mnam as ‘ zum Heil ’ in 
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Lieder des Rgveda, p. 106, Later, however, Geldner 
himself has translated {RV\ Uebersetzung) the word In 
this passage by ‘ gedeihlich, zum Gedeihen ’ and in 3, 30, 
22 by ‘ mit Erfolg ’ and seems therefore to have 
abandoned his suggestion and gone back to the meanings 
proposed by Roth. 

None of the above-mentioned meanings, however, 
suits the context in a passage of the Maitr. Sam. (1, 4, 
11 ; p. 60, 1. 3f.) which reads as follows : 

na vai tad vidma yadi brahmand vd s?uo 'brdhniand 
vd i yadi tasya va rseh s}?w 'nyasya vd yasya bruniahe 1 
yasya ha tv cva bnrvdno yajate tarn tad istam dyacchati 
7ietaram upaiiamati \ tat pravare pravaryamdue bnlydt | 
devdh pitarah pitaro devd yo ' smi sa saa yaje | yo ' suii sa 
san karomi \ siDiam ma istam sunam sdntam sunam 
krtam bhuydt \ iti tad ya eva has ca sa san yajate tarn tad 
istam dgacchati netarani upaiiamati || 

The mantra devdh pitarah .... occurring in this 
passage is found in the Ait. Br., Tait. Bn, and Kathaka- 
sarnhita also, but in a slightly different form, namely, as 
devdh pitarah pitaro devd yo 'smi sa san yaje yasydsmi )ia 
tarn antar emi svam ma istam svam dattam svam pdrtam 
svam srdnta?h svam hiitam in Tait* Br. 3, 7, 5, 4 and Ap. 
Sr. Sutra 4, 9, 6 and as devdh pitarah pitaro devd yo 
smi sa san yaje tad vah prabravimi tasya me vitta svam 
?na istam astu sunam sdntam svam krtam in KS. 4, 14. 
The word hinam in the MS reading of the mantra is 
thus parallel to the word svam in the TB reading of it, 
and is obviously equivalent to it. The above passage 
from the MS therefore means : “ We do not know 
whether we are Brahmanas or not Brahmanas, whether 
we are (the descendants) of the rsi whom we name or of 
another. But (the fruit of) the sacrifice goes to (the 
descendant of) him who is named and to no other. 
Therefore when the lineage (pravara) is being proclaimed 
(.?), he should recite : ‘ O Gods, O Fathers, O Fathers, 
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0 Gods, it is I, whoever I may be (that is, whosesoever 
descendant I may be), that sacrifice ; it is I, whoever 

1 may be, that perform. Let (this) sacrifice of mine be 
(my) own, (this) w’ork (my) own, (this) act (my) own.’ 
In this way, whoever he be who sacrifices, (the fruit of) 
the sacrifice goes to him and to no other.” 

Similarly, it is equally obvious that siniam=svam 
(with which it is parallelly used) in the KS reading of 
the mantra : devah pitarah pi taro deva yo ' smi sa san 
yaje tad 7’ah prabravimi tasya me vitta sz'am f?ia istam 
astu sima7h santam svam krtaja “ O Gods, O heathers, 
O Fathers, O Gods, it is I, whoever I may be, that 
sacrifice ; this I declare unto you ; bear witness to this 
on my behalf. Let (this) sacrifice be (my) own, (this) 
performance (my) own, (this) work (my) own.” 

On the other hand, this meaning svam, ' own ’ is 
unsuited to the word siuiam in the passages of the RV 
and other texts where the word occurs. And I therefore 
infer, from the analogy of the words pt'iyd, vmnd and 
iiista or n'ltya, svd and nijd, that mean both ‘ dear ’ 
and ‘ own,’ that sand, too, has these two meanings, and 
that it has, in the passages referred to, the meaning priya, 
‘ dear, pleasing, agreeable.’ This meaning priya, as I 
shall now show, suits the context well and yields good 
sen.se in these passages. 

Safikh. GS. 2, 10, 6 : at^aih sraddhaik ca niedhath cd 

'v ini pa tarn smrtiik ca me | 

Ilito jataveda ay am 
suuam nah sam prayacchatu II 

” May Agni bestow faith and intelligence, not 
falling off (unforgetfulnc,ss ?) and memory on me. May 
this Agni Jatavedas, praised (by us) bestow pleasing 
things on us.” Compare the similar use of priya and 
vd/na in TS, 4, 7, .3, 1 : priydih ca me 'nukdmdsca me 
. . . . {yajnhia kalpantdm)-, RV. 4, 30, 24: vdmdfk- 
vdimam ta ddttre devd daddtv aryama \ vdmdm push vdmdm 



sun am 


53 


hha^o zmjidrn dcvdh karulati \ 10,56, 2: vamdvn asmd- 
b/iyafk dhcitu sdrma /iibhyam. 

RV. Khila 10, 128, 4 : siinam aham hiranyasya 

pitur )ia}7ieva jagrabha | 
ten a mam siiryatvacam 
akaram piirnsu priyam || 

“ I have invoked the dear name of hiranya (gold) 
that is as dear as that of the father. I have therewith 
made myself sun-skinned bright as the sun to look 
at) and pleasing to men.” Compare 7, 56, 10 : priya vo 
ndma hiivc tiirctiidm ; 10, 84, 5 : priydm ie nctma sahure 
grnimasi where the epithet priya is applied to naman. 
Compare also, with regard to the invoking of the father, 

2, 10, 1 : johiitro agnxh prathamdh piteva \ 8, 21, 14: 

dd it piteva kuyase ; 6,52, 6: agnih sumrhsah sukdvah 
piteva\ 1, 104, 9: piteva nah srnuhi /iuyd?ndnah\ 

10, 39, 1 : pitur nd ndma su/idvam haramake, etc. 

10, 160, 5 : asvaydnto gavydnto vajdyanto 
kdvdma/ie tvdpagantava u i 
dbkiisantas te sumatau ndvayath 
vaydm indra tvd siindm kuvema || 

“ Desiring horses, cows, and riches, we call on thee 
to come here. Desiring to be in thy new (/>., latest) 
favour, O Indra, we invoke thee that art dear.” Compare 
the verses 8, 98, 4 : endra no gadki priydh and 1, 142, 4 : 
indram citrdm ikd priydm where the epithet priya is 
applied to Indra. 

3, 30, 22 : htudm kuvema magkdvanam ind)am 

as)?iin bkdre nrtamam vdjasatau \ 
srnvdntam legrdm utdye samdtsu 
gkndntam vrtrdni samjitam d/iduandm || 

“ We invoke in this battle, in the winning of booty, 
dear Indra, liberal, most valiant, fierce, who hears (our 
cry) for protection, kills enemies in fights, and is the 
winner of wealth.” 
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6, 16, 4: tvam tie adha dvita 

bharato vajtbJiih sunam \ 
tje yajnesu yajniyam || 

“ Bharata again, also, with the sacrificers has praised 
thee (sc. Agni) that art dear; he has offered worship to 
thee that art worthy of worship in sacrifices.'’ Compare 
1, 128, 8: agmm hotarani ilate vasudhitim priyam 
cetistjiam \ 1, 128, 7: yajnesu jhtyo iia vispdtih 

priyo yajnesu vispatih and the other passages referred to 
on p. 3 above where Agni is called priya, purupriya, 
p rest ha, etc., 

10, 120, 7 : hniam asmdbhyam u/dye 
vdrimo mitrd aryanm | 
sdrnta yacchantu saprdtha 
aditydso ydd intake dti dvisah li 

“ May the Adityas Varuna, Mitra and Aryama grant 
us for our protection (their) dear wide-extended shelter 
which we pray for (and carry us) across enemies.” 
Compare 10, 126, 4: yusmakahi sdrniani priye syama\ 
7, 95, 5 : tdva sdrn/an priydtanie dddhana up a si he yam a 
kiraudm nd vrksdm in which the epithet priya is applied 
to sarntan. 

1, 117, 18 : kiiidni andhaya bhdrani ahvayaf sa 
vrkir akaind vrsana ndreti | 

/drdh kanina iva caksadand 
rjrasvah sat dm ekatn ca mesan II 

‘(May) that which is pleasing (/.r., favourable) 
(happen) to the blind man, O ye bulls, valiant Asvins,’ 
cried the she-wolf, ‘ like a youthful lover has Rjrasva 
cut up a hundred and one goats.’ ” 

Maitr. Sarh., 2,7,12: 

sunarh naro langaUnanadudbltir 
b/iagah p/id/aih sirapatir manidb/iih \ 
parjanyo bl jam iraydno dhuiotii 
smmsh'd knutfam dhduyath nah II 
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“ May the men (give) pleasure with the plough and 
oxen ; may Bhaga with the ploughshares and the lord of 
the plough with the Maruts (give) pleasure. May 
Parjanya, impelling the seed (to sprout and grow) delight 
us ; may Suna and Sira confer grain on us.” One has to 
supply the word krnotii, dadatu or similar word after 
sunam in the first half-verse. Note the parallelism of 
dhinotii in the second half-verse with siuiafji {kruotu or 
dadatu) in the second. 

Kausika-sutra, 46, 54: hoiaih vada daksinatah 

siinam utta^'ato vada | 
hoiam purastda ao vada 
haiam pascdt kapinjala il 

“Say what is pleasing to the right; say what is 
pleasing to the north ; say what is pleasing in front ; say, 
O partridge, what is pleasing behind.” That is to say, 
whether you cry to our right or to our left, in front of us 
or behind us, O partridge, may such cry portend and 
bring to us what is pleasing or favourable. 

RV. 4, 57, 8 : htnam iiah phald vi krsaniu hhiojiim 
s a 77 dm kl7idsd abhi ya7itii vdkaUi j 
su77dm pa7y d7iyo mddhiiiid pdyobhih 
huidsird sii7id77i as77id$v d/iatta77i || 

“ May our ploughshares plough the land pleasingly ; 
may the ploughers proceed pleasingly with the draught- 
animals. May Parjanya with waters and honey do us 
favour; may Suna and Sira confer pleasing things 
(favours) on us.” The word sii7ia7}i in the first half-verse 
is used adverbially and denotes ‘ pleasingly ; in a pleasing 
manner; well,’ w^hile in the second half-verse, it is a 
substantive as in the above passages. In the third pada 
one has to supply a word like ky7ioiu or dadkdtu on the 
analogy of the fourth pada. Compare also 4, 2, 8 : 
priydim vd ivd kr}idvai€ Iiai is7nd7t and the phrase }'d 7 iam 
d/idh and rd7ia7h krdhi in 8, 96, 16 : vib/iiufiddbkyo 
bhuva7icbliyo rd7iam d/idh and 10, 112, 10 : rditam krdin 
ra)iakrt satyasu^ma. 
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4, 57,4: huiam vdhah siinam udrah 
suuam krsatii lahcralam | 
sioidm varafrd badhyantam 
hindm dsirdph iid in or ay a II 

“ Pleasingly well) may the draught-animals, the 
men, (and) the plough plough ; may the straps be tied 
well ; well may the goad be applied {ix., may the 
ploughing of the draught-animals, men and the plough, 
the tying of the straps, and the application of the goad, 
all bring pleasing results to us)/’ 

10, 102, 8 : hindm astravy hear at kapardi 

varatrayam darva aahyaaidnah j 
itruinani krnvaii bahave jandya 
f^dh paspasdnas tavislr adhatta II 

“ Being goaded, he {i.c., the bull), who was wearing 
cowries and who was hitched in the strap (/>., harness) 
with the wood, moved pleasingly (/>., well). Performing 
valiant deeds before many people, he put on mettle when 
he saw the bulls.” 

The hymn to which this verse belongs has been 
much discussed by the exegetists and been interpreted 
in many ways ; for literature connected with it, see 
Oldenberg, RV. Notoi II, p. 318. I agree with him and 
Geldner {Ved. Studicn 2) in their opinion that it deals 
with the story of a Brahmana couple and a chariot-race. 

The subject of acarat in pada a above is the bull, 
vrsabka, that is mentioned in the previous verse as 
running — aramhata padydbhih kakud/ma. And hence 
I interpret kapardi as ‘ wearing cowries ’ instead of as 
‘wearing a braid, zoltiy;' (Roth, Geldner, Oldenbercr 

I • 

etc.) as this latter epithet is unintelligible to me in 
connection with a bull. The custom, on the other hand, 
of ornamenting bulls and oxen with strings of cowries 
fastened round the neck is fairly wide-spread in India, 
and I concieve that this must have been the case with 
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Mudgala’s bull also, darn in the second pada refers, of 
course, to the dru^hana or block of wood mentioned in 
the next verse. 

It has been suggested by Oldenberg (/.r.), perhaps 
with a view to get over the difficulty caused by the word 
kapardi (which he interprets as ‘ wearing a braid, 
that the subject of acaraf is not the bull but Miidgala. 
This does not seem to be correct ; for I believe with 
Geldner that Mudgala was too old to take part in a 
chariot-race and that the chariot was in fact ridden by 
Indrasena with Kesini as charioteer ; see the article on 
Indyasena that follows below. 

4, 3, 11 : r/e/mdnm vy asau bhidanfah 
sa?n diigiraso nava)iia gobhih | 
hmdm narah pari sadann usasam 
dzih svar abhavaj jdte agnail 1| 

“ Properly did they burst open the rock, shattering 
it. The Angirases lowed with the cows. Pleasingly (/.r., 
with pleasing results ; well) did the men worship the 
Dawn ; the sun made himself manifest when Agni was 
born.” The explanation of parisadan as ‘ umlagerten ’ 
by Roth, Grassmann and Geldner {RV. Uebcrsctzung) 
seems to me to be hardly satisfactory ; and I prefer to 
follow Bhattabhaskara who has paraphrased pansadya)n 
in TB. 3, 1, 2, 9 as parita upasyam {cf, also Mahidhara 
on VS. 5, 32) and regard parisadan here as equivalent 
to paryiipdsdmcakrirc. Compare 7, 76, 6 : prdti iva 
stoinair ilate z dsistba usarbiidkah subhage tusUivarnsah | 
gdvdm uetri vajapatni na ncchosah sujate pratkania 
jarasva ; 1, 7 S, 2 : prati sim agnir jarate sdmidd/iah 

prdli vtprdso matibhir grndjitah \ usa ydti jyotisd 
badhamdnd vLsz^d idmdmsi duritapa devi ; 7, 80, 1 : 
prdti stoniebhir usdsam vdsistjid gtrbhxr viprdsah prathanm 
abndbran. The expression ‘ the men worshipped the 
Dawn ’ indicates that the Dawn showed herself at 
that time when Agni was born, that is, was kindled 
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before daybreak. The kindling of Agni, the coming of 
the Dawn and the rising of the sun are referred to in 
other verses also of the RV, for instance in 7, 72, 4 : vi 
ced itc chanty asvina nsasah pra vam brahniaui karavo 
bharante | urdhvam bhanum S(7Z>//a dcz^o as/rd brluid 
ay^uayah sanndlia jarante\ 7, 77, 1-3 : hpo ninicc yuvatir 
na yosa vitoam jivlirk prasuvan^i carayai \ (d)hud aoinh 
sanndhc maniisanani akar jyotir badhanidna tan/d/ns/ |1 
znsvam prattci saprathd ud ast/idd rxisad zaso Libhrati 
hikrdm asvait \ hiranyavarnd ^uchpsikasamdryy oavdm 
nidta nctry dhndm aroci II dcvandih cdksnh snbha<yd 
vdhanfi svetdm udyanft sndPsJkan/ dszuini j nsa adarsi ; 
7, 78, 2-3 : prdti sim aginr jaratc scuniddhah pra ft zdprdso 
matibhir ^rnantah i usa ydli jyoiisd ladhanzdnd zdsz’d 
tanidmsi diiritapa dcvi || cfa u tyah prdty adr.U'an 
purdstdj jyotir ydcchantir nsdso vibhdtih | djijanau 
stir yam yajiidm agnim a pact n am tamo agdd djuslatn : 
1, 113, 9; t'lso ydd a gituh samidhc cakdrtha :n ydd avas 
cdksasd siiryasya. But while these passages represent 
Agni as showing himself (as being born) after the Dawn, 
the verse 4, 3, 11 makes out that Agni was born first 
and the Dawn afterwards ; compare also 7, 9, 3 : citrd- 
bhdnur usdsdm bhdty dgn\ 

AV. 3, 15, 4 : imam ague sardnirk mimrso no 
yam ddhvdnam dgdma diirdm j 
hiudm no astu prapano vikrayds ca 
pratipandh pha/inam md krnotu j 
iddm havydm sa?hviddnait jiiscthdm 
snndm no astu caritdm utt/iitam ca || 

‘ Sprinkle, O Agni, this our path, this road which 
we have followed from a distance. May our bargain and 
sale be pleasing {i,c„ turn out favourable) ; may the 
barter make me abounding in fruit (/>., may the barter 
be fruitful to me). Do ye two enjoy this oblation in 
concord. May our transaction and trading be pleasing 
(/>., favourable).^’ sarani^road, path, and not himsd. 
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offence or Verdyiiss ; see Apte. Accordingly I take the 
verb }}irs in the sense of ‘ to sprinkle,’ a meaning which 
the author of the Dhdfiipdtha assigns to it, but of its use 
in which no example has been up to now met with. The 
expression ‘ sprinkle this our path ’ means probably 
‘ make our path smooth and easy to travel ’ ; compare 
the expressions ianunapdt pathd rtdsya yandn niad/ivd 
samanjdu svadaya sujihva in RV. 10, 110, 2; a uo 
dadhikrah pai/iyani aiiakfu in 7, 44, 5 ; and niadhvadya 
dcvo devcbhyo dcvaydndn patho anaktii in TB. 3, 6, 2, 1. 
RV. 7, 70, 1 : d 7psz’avdrd 'szu'/zd f^atam nah 

prd tat sthdna}}i avdci vdm prt/iivydfn j 
dh^o 7id vdjl hoidprstho ast/idd 
d ydt seddthur dhriivdse iid yoiiii^i || 

Come, O ye Asvins that have all desirable things ; 
this your place in the earth has been praised. Like a 
powerful horse, it stood up with pleasing {ix, pleasure- 
giving ; comfortable) back on which you sat as if settling 
permanently i n a house. ’ ’ siindprstjiah —priyaprsthah 
or vitaprstjiah which is used many times in the RV as 
an epithet of atya, hari, etc.; see Grassmann 

This word does not signify ‘schlichten Riicken habend ’ 
(Roth in PAY.) or, ‘dessen Riicken eben ist ’ (Grassmann) 
but means ‘having a pleasing (/c., comfortable) back’; 
compare the word susadah ‘easy or comfortable to sit 
upon’ that is used as an epithet of arvau in VS. 11, 44 : 
dmr b/iava vdjy dr van prt/nh' b/iava snsddas tvdnz. 
Compare also sayifid^o dsvdh in RV. 7, 97, 6 : tdni Sayn/d^ 
so arnsdso dsz'd brhaspdtim sahavdho vahanti and say jnd 
hdin in 8, 2, 27 : ehd hdri brahniayujd say^^nd vaksatah 
sdkhdyanf . 

2, 18, 6 : dsitya navatyd ydhy arvdii 

d sathia lidribhii' nkyanzd^iah j 
aydni ki tv hindboti^csu sdnia 
indu'd tvdyd pdrisikto iudddya II 

“ Come here drawn by eighty, by ninety, by hundred 
horses. This Soma«juice, O Indra, has been poured out 
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for thy pleasure, by (the priests) who have pleasure in 
offering sacrifices.” 

2, 41, 14 : tivro vo madhumait ay am 
smiahotresn matsardh | 
etdm pibata kdniyam H 

“ For you is this exhilarating, sweet, and sharp 
(Soma-juice) with the (priests) who have pleasure in 
offering sacrifices ; drink this beloved (drink).” 

2, 41, 17 : tve v'lsvd sarasvati 
sritayiimsi dcvyani \ 
sundhotresu matsva 
prajdm devi dididdhi nah II 

‘ On thee, O goddess Sarasvati, depends all longevity. 
Delight thou with (the priests) who have pleasure in 
offering sacrifices; confer children on us.” 

The exegetists have explained the word hindhoinsu 
in all the above three verses ' as a proper noun (Sayana 
does so in 2, 41, 14 and 2, 41, 17 only; in 2, 18, 6 he 
interprets sunahotresii as sukhcna Jiuyatc somo ycbhiy iti 
sioiahotrdh pdtravisesdh ) — an explanation for which there 
does not seem to be any necessity. For, just as the word 
hiuapystjia is equivalent to vllapystjia, in the same wav 
does the word hinahotya [suiiam hotyc yasya) seem to be 
equivalent to the word vltihotya {vltih hotyc ivz.qv?) ‘ he 
who has pleasure in sacrifices,' i,L\, ‘ he who takes delirrht 
in offcrinp; sacrifices to the gods,’ which occurs in 1, 84, 
18 : ko Diamsatc vitiholrah sudcvah and 2, 88, 1 : athabliaiad 
vllihotyam svastau with the signification of ‘ priest 
This meaning, ‘ priest ’ suits suua/iofm also in the above 
verses, and there is thus no necessity to regard it as a 
proper name. 

The word imia occurs further in the compound 
ducihund which means ‘ unpleasantness,’ vi/^riya or 
diihkha, and in the denominative verb dncchuudy, formed 

’ The word mnahotra does not occur elsewhere. 
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from the above, meaning ‘ to cause unpleasantness or 
discomfort.’ 

The word h(na that forms part of abhihinatara in 
T. Br, 1,7, 1,6 : tau samalabhclain i so '' sniad abhisunixtaro 
'bliavat means, as explained by the commentator Bhatta- 
bhaskara, balena abhivrddhah and is clearly derived from 
the root su, svay ‘to swell/’ It is thus quite a different 
word and unconnected with hina meaning ‘ dear ; own,’ 

hum thus signifies originally, as I hope is clear 
from the foregoing, priya, ‘dear, agreeable,’ etc., and 
secondarily, ‘own’. The meaning sukha assigned to it 
by the author of the Nighantu seems to be but an 
approximate equivalent of the original priya^ and, like 
all approximations, not quite accurate. 


§ / 

ijidrascna 

The word indniscud occurs in one place only, in 
stanza 3 {ut sum vato valiati z'd'<o asyd d ihiratham ydd 
djayal sakdsraui | rafhir abhiui uiudy^aldni fydinhAic b/iare 
ky/dm vy accd iiidrasom) of KW 10, 102. This hymn is 
obscure and the most diverse views have been held about 
it. According to Yaska [Xirnkta 9. 23-24,) the hymn 
refers to a battle or race, while according to Sadgurusisya 
(p. 158 of the Sayvduukra}naui , Macdonell’s edition), it 
refers to the pursuit by Mudgala of som^ thieves who 
had stolen his oxen. 

Bergaigne (II. 280 ff.), however, thought that the 
hymn depicts liturgical symbolism, Henry, (JA. 1895, II, 
5l0 ff.), that it describes the phenomena that occur on 
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earth and in the sky during a thunder-storm, and Bloom- 
field (ZDMG. 48, 541 ff.)> that it refers to heavenly, that 
is, meteorological events. This is the opinion of Profs. 
Macdonell Index, II, 167) and Keith (JR.^S. 

1911, 1005, n. 1) also. Geldner {Vcd. St. 1, 1 ff.), 
Pischel (ibid., 1. 124), von Bradke (ZDMG. 46, 445 ff.), 
Schroder {Mysteriuni und Mimus 347), and Oldenberg 
{RV. Noten, II, 318), on the other hand, opined that it 
is an akhyana or itihasa hymn, and that it describes a 
chariot-race in which Mudgala’s wife took prominent 
part. For literature connected therewith see Oldenberg, l.c. 

According to the last-named scholars (Geldner and 
others), indrasena is a proper name denoting the wife of 
a human being, of Mudgala, and is the equivalent of the 
word Mtidiyalani that is used in stanzas 2 and 0 of the 
hymn. According to the first-named scholars (Bergaigne 
and others), on the other hand, indrascna denotes the 
wife of Indra. This ‘ wife ’ is, in the opinion of Bergaigne, 
the prayer addressed to Indra (‘ la pyih'c a Indra dans 
son unio)i avec Soma ’), and in the opinion of Bloomfield,' 
Macdonell and Keith, ^ his bolt (vajra).^ 

In JRAS. 1910. 1328 ff., the late Mr. F. E. Pargiter 
attempted to throw some light on this hymn with the 
help of certain details contained in the Puranas about 
Mudgala, who is, according to the Ninikta (9 2. 3. 3.) 
and the Sarvdniikramanl, the son of Bhrmyasva and the 
author of this hymn. With the help of these details, 
Mr. Pargiter constructed the following genealogy: 

^ niudfrala (=mudi;a>'a, hammer) deiiutcH, according: to Henrv 
(p. 518 1. c.), Indra, and according to Bloomfield, India’s vajra. 

^ This is the opinion ol Sayana also. 

® Referring to V’aitana-sutra 15. ,5; (lop. Br. 2. 2. ft; Apa. 
S.S. 11. .3. 14 : and T A. 3. 1 ; senendrasya dkhia BRuispalch . . . , 

Bloomfield has shown at length, in pp. 54'.)-55L' 1. c., that Sena is 
the wife of Indra and that the Indrascna of stanza 3 is the same 
as this Sena. 
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Bhrmynsva 

I " 

Mudgala 

Brahmistha=:Indrasena 

I 

Vadhryasva— Menaka 
Divodasa 

And from this genealogy, he arrived at the following 
conclusions respecting the persons named in the hymn: 

1. Mudgala was a raja of the North Pahcala dynasty 
and yet might also be regarded as a rsi. 

2. Mudgalanl, whose name is not mentioned, was 
obviously Mudgala's wife, as is generally agreed. 

3. Indrasena was the daughter-in-law of Mudgala, 
being the wife or rather the queen of his son Brahmistha. 

4. Vadhri, in stanza 12, seems to refer to Indrasena’s 
son and Mudgala’s grandson Vadhryasva. 

5. KesI, mentioned in stanza 6, was the sarathi or 
charioteer who drove Mudgalam in the race. 

Mr. Pargiter was therefore disposed to interpret the 
hymn in accordance with the above conclusions. 

In the note referred to above, Mr. Pargiter collected 
the information given by the Piiranas about Mudgala 
only and did not bring out anything new about Indrasena, 
although Geldner had long ago pointed out that her 
name occurred in the Mahabharata (Calcutta ed., 3. 113. 
22; 4. 21. 11) where she is described as Narayanl and 
as the wife of Mudgala. In the Kumbakonam edition 
of the Mahabharata, these stanzas are found on p. PSO of 
the Vanaparvan (Ch. 114; 23, 24) and p. 47 of the 
Virataparvan (Ch. 24; 19-22). In both these places, this 
text has Xalayani instead of its doublet form Nardyctni \ 
and it thus indicates that Indrasena the wife of Mudgala 
was the daughter of Nala. She must therefore be 
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identified with the Indrasena who, we read in the 
Nalopakhyana,^ was born to Nala of Damayanti. 

This inference is confirmed by the following story 
found in chapters 212 and 213 of the Adiparvan (p. 359 
ff.), where it is related by Vyasa to King Drupada with 
the object of overcoming his repugnance to the marriage 
of his daughter with five men (the five Pandava brothers): 

“ Krsna, the daughter of Drupada, was, in her 
former birth, known as Indrasena. She was then the 
daughter of Nala and was married to the rsi Maudgalya^ 
who was old and mere skin and bones, who was reeking 
with a smell which was other than pleasant, whose hair 
had become white and the skin furrowed with wrinkles, 
who was afflicted with leprosy, whose skin and nails 
were peeling off, who was repulsive to look at and who 
was extremely irritable, harsh, jealous and fanciful.® The 
blameless Indrasena used to serve her husband faithfully 
and to eat what was left of his food [uc-cliista) after he 
had eaten. One day, the thumb of Maudgalya came off 
when he was eating his food ; and Indrasena, when she 
sat down to the remnants, unconcernedly threw it away 
and consumed the food left without any feeling of disgust. 
Her husband was much pleased at this act of wifely 
devotion, said that he would grant her a boon, and asked 

^ Damayaniyd saha Nalo vijahufd ' maropamah |i 
janaydmdsa ca into Damayant yam mahdmandh | 

Ind} asoiayn suiani cdpi Indrasoidni ca kaiivakdm II 

Mahabharata, S. 54. 484). 

® The husband of Indrasena is represented in Mahabharata, 
4. 24. 21 as bein^ a;;!:ed more than one thousand years. 

^ esd Ndldyani pfovani Maud yal yam st/iaviram paiim \ 
drddhaydyndsa iadd kusthiuayn iam aninditd || 
ivay-asthi-bhiltarn katukam lolam irsyuyn sukopanam \ 
su^andhetara-gandhddhyayn vali-palita-md? dhajayn 1 1 
sthaviram vikridkdyam s It yamdna-yuikha-tvacam I 
ucchistam upabhunjdnd par yu paste mahd-munim || 

Adiparvan, Ch. 21!^ ; 4-f;. 
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her often what she desired. Indrasena, being thus 
frequently urged, begged of the rsi that he should sport 
with her, first dividing himself into five persons, and 
later becoming one again. 

“ The rsi, owing to the power of his austerities and 
his yoga, accordingly sported with Indrasena for many 
years, now making himself into five men and again as 
one man, in Indraloka, Meru and other places. Indrasena 
thus came to the forefront of pativratas in the same 
way as Arundhati and Sita ; and she attained a 
greater distinction in this respect tha^i even her mother 
Damaya7itl7 

“ While the rsi Maudgalya thus played with Indra- 
sena, many years elapsed and he became weary of sensual 
pleasures. He therefore resolved to abandon this 
luxurious course of life and to practise austerities in a 
retired place. On this resolve being communicated to 
Indrasena, she prostrated herself before the rsi and 
earnestly besought him not to leave her as her craving 
for sensual pleasures was still unsatisfied. The rsi grew 
wroth at this bold and impudent request and uttered a 
curse that she should be born as the daughter of Drupada, 
the king of the Pancalas, and have five husbands. 

“ Grieving at this curse, and with her craving for 
sensual pleasure unsatisfied, Indrasena, too, repaired to a 
forest and practised austerities in order to please Siva. 
That god, being pleased with the austerities, showed 
himself to Indrasena and conferred a boon on her that 
she would, in her next birth, have five husbands.” 

It should be noted that the wording of the text, 
Damayantyas ca mdtus sd vik^sam yayau^ informs us in an 
unmistakable way that Indrasena,® who is described as 

eka-pat HI tat ha bhiitvd sadaiva^re yasasvini 1 1 
Anoidhativa Siteva babhuvdti- path' rata I 
Damayantyas ca mdtus sd viscsam ad hi hath yayau |1 

Ibid;-Ch. 212; 25. 

®The text, I may here note, calls Maudgalya s wife Mahendra- 
sena in one place (1. 212. 17). 

9 
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NalayanI and as the wife of Maudgalya, was the daughter 
of Damayantl. 

This story is very interesting and confirms the 
correctness of Geldner’s interpretation uf RV. X. 102 in 
several respects : 

1. Thus, it is clear from the above story that 
Indrasena, mentioned in stanza 2, is the same as the 
MudgalanI mentioned in stanzas 2 and 6, and that she 
is the wife of the Mudgala mentioned in stanzas 5 and 
9 and not his daughter-in-law as ]\Ir. Pargiter would 
believe. 

Mr. Pargiter seems to have been misled here by the 
use of the word Mudgala instead of the more correct 
form Maudgalya. Such laxity however in the matter of 
adding patronymic suffixes is fairly common not only in 
the epics and Puranas, but in the RV also. See for 
example, ZDMG. 42, p. 204 ff. where Oldenberg has 
shown that the word vasist/ia is used in the RV to 
denote not only the original Vasistha but his descendant 
as well. 

As regards the word Mudgala itself, we have alreadv 
seen above that the Mahabharata in one placeflll. 114. 24) 
uses that word to denote Mudgaia’s son (who, in 1. 212, 
213 is called Maudgalya). Similarly, it relates in the 
Vanaparvan (Ch. 261) the story of a Mudgala (whether 
the same as Indrasena's husband or a different person, 
there is no means of saying) who was offered, because of 
his zeal in giving gifts, the privilege of going to heaven 
in his mortal body {sasarl ra-svaro-a) but refused to avail 
himself of it. In this story, the liero is called Mudgala (m 
III. 260. 38 ; 261. 3, 11, 14, etc.) and Maudgalya (in III. 
261. 6, 14, 25, 33 etc.) indifferently. And in the Blia^a- 
fala, X. 21. 34, the word Mudgala is used of the father 
of Divodasa, i.e., to denote Vadhryasva, the grandson of 
the original Mudgala. 

There is thus no doubt that the Mudgala mentioned 
in stanzas 5 and 9 of RV. X. 102 is identical with the 
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Miidgala of Mahabharata IIL 114. 24, with the Maudgalya 
of ibid. I. 212-213 and with the Brahmistha® (son of 
Mudgala) of Mr. Pargiter’s genealogical table. 

2. The story also supports the opinion of Geldner 
(p. 1) and Oldenberg (p. 318, n. 2) that Mudgala was a 
Brahniana against those of Henry and Pargiter who 
believed that he was a king. 

3. The story gives, as can be seen above, a graphic 
description of the decrepitude of Indrasena’s husband 
Mudgala, a point about which Bloomfield and Oldenberg 
were inlined to be sceptical. 

Mudgala’s decrepitude is thus well-attested and may 
be regarded as a certain fact. It is not however quite so 
certain that it was this decrepitude which, as Geldner 
would believe, prevented him from riding the chariot 
himself in the race and led him to substitute his wife 
Indrasena in his stead. A passage’^ of the Kathaka- 
sarhhita (X. 5 ; Vol. 1, p. 130) which relates the story of 
a chariot-iace between Vamadeva and Kusidayi shows 
that it was not unusual for women to take part in such 

^ I am, however, very doubtful that Mud^ala’s son was named 
Brahmistha. From the footnotes given by Mr. Pargiter on p. 1329 
loc. eit. , it can be seen that, out of eight Puranas which he has 
used to construct the genealogy in question, only two contain the 
word brahmistha. In Ixjlh these places, it is preferable to look 
upon this term as a common noun (=the best of Brahmanas ; a 
brahmarsi) rather than as a proper name. The corrupt text of the 
Harivariisa, too, which uses the word bralwiarsi in this context 
tavours this view. 

Ludwig has, in his R^veda-uberseiznng (III, 171), set dowm a 
table w’here he has showm Vadhryasva, the father of Divodasa, as 
the son c»f Devavan, - a view’' accepted by Macdonell (Ta/ic 
1, 37b), Though there is not much evidence in favour of this 
view', too, I have here piovisionally adopted it for lack of a better- 
attested genealogy. 

Vamadevas ca vai Kusidayi cat manor ajiih ayatam i tasya 
Kusidayi purvasyatidrutasya kiibaraiii ny aminat j sa dvitiyam 
upa parya vartata | isaiii va • . . aksaiii va chetsyamiti I sa 
Vamadeva ukhyam agnim abildia// . . || 
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races. Indrasena too, who was the daughter of Nala, a 
noted charioteer," must naturally have known more of 
chariots and their driving and of races than her husband 
the Brahmana rsi. These facts offer, in my opinion, 
sufficient explanation as to why Mudgala did not himself 
ride in the race but sent his wife Indrasena instead as 
rider. 

4. In interpreting stanza 6 of the hymn, Geldner 
has followed Sayana in thinking that Mudgalani (i.e., the 
wife of Mudgala ; Indrasena) was both the rider (raf/iih) 
as well as the charioteer {sarai/iih) in the race. He has 
therefore accepted (p. 8) Sayana’s dictum’^ that the word 
kesi in that stanza stands really for the feminine form 
kesmi and means ‘ having beautiful hair Further 
on, however, Sayana has given another explanation’^ 
according to which Kesinl was the charioteer. I am 
disposed to think that this last explanation is correct and 
that this Kesini is, perhaps, identical with the Kesini who, 
in the Nalopakhyma''^ was employed by DamayantI to 
observe and report to her the actions of Bahuka (i.e , 
Nala), and to carry messages to him. 

5. Regarding Geldner’s interpretation of stanza 1 1 
of the hymn, an interpretation which is not acceptable to 
Bloomfield, Oldenberg and Pargiter, the story related 
above shows that the sense which Geldner attached to 
the first half of that stanza is quite correct, so correct as 
to be surprising when one bears in mind that Geldner 
did not know of the above Mahabharata story. He 
has there rightly interpreted the sentence parivfktcva 
patizndyam ajwt and has remarked that after winning 
the race and thus pleasing the old Mudgala, the net 
advantage gained by Indrasena was not much to speak 
of, and that, on the whole, she was rather disappointed 

” Mahabharata, Vanaparv^an, 64, 2 ; 69, 28-91 ; 70, 18, etc. 
kesiti sarathyabhiprayena pullihgata j 
athava kesi kesini s«rathir asya | 

Mahabharata, III. Ch. 72, 79. 
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than otherwise. The correctness of this opinion is full)’ 
borne out by the above story which relates, as we have 
already seen, how Maudgalya was pleased with his wife, 
offered her a boon, sported with her as she desired, but 
left her before her desires were satisfied and thus dis- 
appointed her. 

6. In the light of what has been said above, Mr. 
Pargiter’s opinion that vadhri in stanza 12 refers to 
Indrasena’s son seems to be untenable. 

The above story is not found in Ganapat Krishnaji’s 
edition of the Mahabharata, with Nilakantha s commen- 
tary, published in Bombay, but seems to occur in some 
editions of Northern India. It is followed in the Kumba- 
konam edition (Ch. 214) by another story,'® known as 
Pancendropakhyatta {‘ Story of the five Indras’) which is 
found in the Bombay edition (Ch. 197) and is as follows : 

The gods (devah) were once engaged in celebrating 
a sacrifice of many years’ duration in the Naimisa forest. 
Once they saw a golden lotus floating in the Ganga 
river; and Indra, being curious about its origin, went up 
the bank of the river until he came to a place where a 
most beautiful and radiant woman was standing in the 
water weeping and letting fall tears into the river which 
at once turned into golden lotuses. Seeing this, Indra was 
struck with wonder and asked her who she was and why 
she was weeping. She replied, “ If you follow unfortunate 
me, you will know who I am and why I am weeping.” 
She then led the way, Indra following, to the summit of 
a mountain where Indra saw a handsome youth playing 
a game with a radiantly beautiful woman. As this youth 
took no notice of Indra but continued to play, Indra 
became angry and said, “ Know, O man, that I am Indra 
and that this universe is mine and obeys my will.” 
The youth who was no other than Siva, then made Indra 
enter into a cave where he saw four others like himself 

’® This story is, in parts, reminiscent of that related in Keno- 
panisat (khanda III). 
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who had all formerly been Indras. Siva then said, 
“ You will all five be born human beings and do work 
on behalf of the gods; this woman too will be born one 
and will be your wife.” The former Indras then prayed 
that in that case their fathers should be gods while Indra 
entreated that a son born to him may be allowed to take 
his place, and work with the other four, on the earth. 

This story, too, was related by Vyasa to Drupada ; 
and Vyasa, after relating the story, added that the five 
sons of Pandu were the five Indras and his daughter 
Krsna, that woman.'® 

This story corroborates, though in a very unexpected 
way, the opinion expressed by Bergaigne and Bloomfield 
that the word iudraseuci denotes the wife of Indra, while 
the hidrasenopakhyana that precedes it in the Kumba- 
konam edition shows that the opinion of Geldner (and 
others), that indrasena denotes Mudgala’s wife, is justified. 
The two Mahabharata stories together thus show that 
Bergaigne (partially) and Geldner were both correct in 
the views that the\* held regarding the word iudrasom, 

^ * 

In the course of the above discussion, we have met 
with the names of two women, namayanti and Indrasena, 
who were regarded as patterns of pativratas. Compare 
Mahabharata, III. 114. 22-24: 

Santa cainam paryacaraii Jiarcndra 
khe Rohini SonuDn ivauiikula II 

Anind/iati va subha ya WisistJuDu 
Lopanmdra vd yafhd hy A^yastyan/ j 
Xa/asya vai Damoyanti yathdhhud 
yathd Sad I \iiradliarasya caiva II 


^®The Kniiibakonani edition contains some more stanzas in 
which it is said that this woman was the dau^htei ot Xala. 
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Ndlayain cciidrasaid bablnwa 
vasyd iiityam Mud fyalasyajaniidha | 
yaflid Slid Ddsarafhcr malidhuano 
yaf/id tava Draiipadi Pduditputra j 
tatlid Sdutd Rsyasn'iyya)k vanasthnm 
pyityd yuktd paryacaran uareudm il 

and ibid. IV. 24. 17-23: 

duhild Jauakasyd^id Vaidcbi yadi Ic srutd j 
palim anvacarat Sitd uiabdranya-uivdsinaui II 

vasaiitl ca nmhdrauyc Rdiuasya main ft priyd 1 
Rdvancna Iirtd Slid rdksasibhis ca tar /ltd \ 
sd klisyamdnd susroui Rdmam cvduvapadyata || 

Lopdmiidyd tatlid b/ilyii bhayfdvam ysisatfamam I 
bhayyavanfam A yaslyam sd vaiidyaii'dnvapadyala ]| 

Sukauyd ndiha Sayydlcy Bhdy oava'Cyavauam vane ; 
valmika-bliutam sddhvi tarn auvapadyafa blidmini || 

Ndldyani ccudyascud yupcudpyatimd bhiivi \ 
palim anvacayad vyddham piiyd vaysa-sahasyinam H 

Xalam ydjdnam cvdllia D a may an 1 1 vandnlave j 
anvafyacchat pit yd Kysne lallid b/iay/yms Ivam anvaodh 

yalkaildh kiylild ndryo yiipavalyah palivyaldh | 
lallid Ivam api kalydni savvaih samudild yyunaih II 

Thebe two were related to each other as mother and 
daughter. It is therefore interesting to find in this 
connection that Ahalya (wife of Gautama and mother of 
Satananda and others) who is regarded as a pattern of 
chastityd^ was the daughter of Vadhryasva son of 
Indrasena (Bhagavata, IX, 21. 34). 

Sec Apte’s Dictionary, s.v. ahalya. 
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We can now rewrite Pargiter’s genealogical table 


as follows : 

Bhrmyasva 

Mudgala 

1 


Nala=Damayanti 

1 

1 

Devavan 

— 

1 

Indrasena 


Vadhryasva:=Menaka 


Divodasa Ahalya=Gautama 


Of these names, all except Bhrmyasva, Nala, 
Damayanti and Menaka are found in the RV. 


§ 4 

sa^nid 

This is an infrequently used word that occurs in 
about ten passages in the RV and in about the same 
number of passages in other Vedic texts. It is enume- 
rated by the author of the a mongst sukha-ndmdni 

(3, 6) along with Hva, syona, sam and other words. 
Sayana, in his RV commentary explains it mostly as 
sukha or sukha-kara, but in two places (7, 97, 6; 8, 2, 27) 
gives the alternative explanation of sakta ; Bhatta- 
bhaskara explains it as sukha or samartha and as sakli- 
visesaxn his commentary on TS. 1. 8. 22. 2, and TB. 1. 
5. 5. 1, while Uvata and Mahidhara know nothing of 
sakta or samartha and explain the word as sukha or 
sukha-kara in their commentaries on VS. 3, 43 ; 4, 2 
and 29, 45. 

Roth, in the PW, points out that the word is derived 
from the root sak ‘to be able’ and explains it as ‘ hilf- 
reich, mittheilsam, entgegenkommend, giitig, fromm ’ 
while Grassmann has assigned to it the meanings 
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‘ vermogend, stark, kraftig.’ Similarly, Ludwig too 
translates the word as ‘ kraftig, helfend, wirksam, stark ’ 
in his A’L'. Uebcr., while Oldenberg translates it as 
‘mighty’ in 1, 143, 8 (SHE. 46), but as ‘ Gliick ’ in 
Ind. St. 15, 74. Likewise, Geldner, in his RV. Glossar, 
explains it as ‘Gliick bringend, heilsam, erfolgreich, 
gunstig ’ ; but in his RV. Uebey., he has given up this view 
and, following Grassmann and others, translated the 
word as ‘ tiichtig.’ 

Now it seems to be plain that the word sao;)nd is 
derived from the root sak ‘to be able but it is also 
equally plain that the meaning ‘mighty, kraftig,’ or 
‘ tiichtis ’ does not fit into the context in RV. 7, 54, 3 : 
sa^/ndya samsddd te sakfimdhi ranvdya yydtiufiatyd while 
the meaning siva or sukha-kara does. Hence it is not 
probable that sa^md means ‘stark, tiichtig, kraftig or 
mighty ’ as Grassmann and the other scholars mentioned 
above think. On the other hand, the juxtaposition of the 
words siva, syona and samyoh in VS. 3, 43 : ksemdya vah 
sdiifyai prdkadye sivdii samyoh samyoh ; 4, 2 : 

dlksdtapdsos taniir asi tdm tvd sivah sajyniam pdridadlie ; 
AV. 19, 8,2: astavimsdni uvctni sayymctni sahd yo^am 
bhajautu mc\ 14, 2, 17: dy;horacaksiir dpali^^hnl syoiia 
sao[md snsevd\ 4, 27, 3: sagma bhavantu maruto nah 
syondh ; and Sankh. GS. 3, 5, 1 : sa^mam sa^mam 
uvam sivam ksemdya vah sd)dyai prapadyc points to 
the conclusion that sa^md is a synonym of hva. The 
Brahmana passage, id?h tvd fivdm sdntdm sagmdm 
sasiikhdm sdd/ivim vd, too, cited by Uvata in his 
commentary^ on VS. 4, 2 shows that the word was so 
understood in the time of the Brahmanas; and since this 
meaning fits well into the context in all the passages 

’ Uvata merely calls it sndi ; but one can understand clearly 
from the way in which the passage is cited, that he is citing from 
a recension of the Sata. Br. The corresponding passage of the 
Ajmere edition reads as idm tvd sivdii say; mam paridadha Hi tarn 
tvd sivam sddhvim paridadha ity evaitad aha, 

10 
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in which it is used (as will be shown presently), there is 
no doubt that the author of the Nig/iantu as also Uvata 
and Mahidhara are right in explaining the word as siva, 
siikhay or siikhakara. 

1, 130, 10 : sd no ndvyebhir vrsakarmann ukthaih 
puram dartah pdyi'ibhih pdhi 1 

divoddsebhir indra stdvdiio 
vdvrdlilthd dhobhir iva dyaiih II 

“O thou of strong deeds (praised) with new hymns, 
protect us with thy auspicious protections, O shatterer 
of forts. Praised by the Divodasas (i. e., the descendants 
of Divodasa) do thou, O Indra, wax mighty day by day 
like Dyaus 

After ukt/iaih in pada a, I supply the word stdidnah 
from c ; compare Sayana and Geldner, RV, Ueber. The 
import of pada d is not clear. Grassmann, Ludwig and 
Geldner construe dhobhir iva with dyads and translate 
the expression as ‘durch Strahlen wie der Himmel 
‘wie mit [in] den tagen der himel and ‘wie der Tag 
mit der Tageszeiten’ ; so does Sayana also who explains 
it as dyaiih dyoiana-sila ddityah ahobhih prasiddhaih 
yathd pravrddho bhavati. This is not very satisfactory, 
and I therefore think that it is preferable to construe 
dhobhih with vdvrdhithdh and regard dyaiir iva only as 
forming the upamana. The meaning of the pada 
therefore is, ‘ O Indra, may thy might increase day by day 
(so as to equal or surpass) that of Dyaus Compare in 
this connection 4, 21, 1 : cl ydtv xndrah , , vavrdhdnds 
tdvisir ydsya pfirvir dyaur nd ksatrdm ab/iibhuti piisydt 
May Indra come who, developing his many strength.-:., 
increase, like Dyaus, in might overcoming those of 
others.” 

The expression sa^maih pdyubhih in b is equivalent 
to sivaUi pdyubhih used in 8, 00, 8 : sivebhih pdhi 
pdyubhih \ compare also 1, 143, 8: sivebhir nah pdvubhih 
pdhi sagmaih and 6, 71, 3 : ddabdhcbhih savilah pdyiibhi^ 
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tvdm sivebhir adyd pdri pcihi. Compare also the word 
sauhha^eb/iih in 1, 112, 25 : dyubJnr aktiibhih pari pafaw 
asmdn dristeb/iir ahnna saub/iag^ebhih, 

1, 143, 8: dprayucchann dprayucchadbliir a yync 
sivebliir nah payubhih pahi \ 

ddabdhebliir ddrpiteblnr iste 
'?/imisadb/n'h pdri pahi iio jdh j| 

‘‘ Protect us, O Agni, never failing, with watchful, 
auspicious, beneficent protections. O thou sacrifice, 
protect our children with unwinking [i.e., always watchful] 
undeceived heedful (protections).” The meaning of iste 
(so, without accent according to the Padapatha) in pada 
c is not clear. Being unaccented, it must be a vocative 
of isti and mean either ‘O thou our wish’ (this is how 
Oldenberg understands it, SBE. 46, 158 ; see also 
Sayana) or ‘ O sacrifice.’ I am inclined to think that 
neither of these two meanings is correct and that the 
KV poet had something quite different in his mind. 
ista is found similarly used in 6, 8, 7 also, ddabdhebhis 
tdva oQpab/r iste 'sniakam pahi trisadhastha surtn. In 
both places, Geldner {RV. Ueber, I, 183) is inclined to 
think that the word used is iste, short for istebhih, and 
that it means ‘ dear ’ and is an attribute of payubhih or 
gopabhih. 

5, 43, 11 : a no divo brhafdh pdrvaiad a 

sdrasvati yajata oantu yajhdni | 
hdvam devi jujnsana yrhrtaci 
sa^nidm no raca/n nsati srnotii || 

“ May the adorable Sarasvati come to our sacrifice 
from the high heaven, from the mountain. May she, 
rich in ghee, and showing favour to our invocation, 
listen lovingly to our auspicious hymn Regarding 
say^niam vaeajn in pada d, compare samtamani vdcdmsi 
and sdmfania etc, in 6, 32, 1 : sdmfamani odcdni'^y 
asd sthdvirdya taksam\ 5, 42, 1 : prd sdmfania vdntnam 
didhiii y^ir m it ram bhdyam ddifim nun dm asydh ; 5, 43, 
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8 : accha main br/tali samla7na gir dfito iid gaiitu ; 1, 76, 
1: b/iuvad agjic samtamd ka mamsa and 8, 74, 7: sa 
[sc. mat\h\ te agiie samtamd cdnisthd bJiavatu priya. 

6, 44, 2 : yah, sag;}?ids tuvisafyma te 
rayd dd/t/a matlnam | 
sdtnah sutdh sd iiidra te 
'sti svadhdpate mddah II 

“ O thou most beneficent, the beneficent intoxicating 
Soma, giver of riches and hymns, is pressed for thee, O 
Indra, lord of strength Compare the epithet sdmtamah 
applied to t7iddah in 9, 104, 3 and to Indra in 8, 53, 5 : 
a samtama sdmtamdbhir ab/nstibhih ; compare also 1, 171, 
3 : ittd stuto magJidva sdmb/iavist/mh. 

6, 75, 8 : rathavdhaiiam havir asya nama 

ydti'dyudham mliitam asya vdrma \ 
tdtrd 7'dtham upa sagmdm sadcma 
visvahd vaydth sintiaaasydmdudh |i 

'' havir {—d/idiia) is the name of this chariot-carrier (i.e., 
of the waggon which carries the chariot) in which is 
placed the weapon and coat of mail of this (warrior). 
May we with well-disposed mind always place in it the 
beneficent chariot.” I follow Uvata and Mahidhara 
(VS. 29, 45) in regarding havir in pada a as a contraction 
of havir-dhdna', see also Geldner, Ved. St., 2, 275. havir- 
dhdua denotes the waggon which carries the havis or 
oblation ; and the chariot-waggon is so called here 
because the chariot itself as also the weapon and armour 
are regarded by the RV poet as forming the oblation 
which the warrior-sacrificer uses in the battle-sacrifice. 

’ Regarding the expression sagmdm rdtham in c, 
compare the epithets suhhd and sukhdtama that are 
applied to rdtha in many RV verses (for references see 
Grassmann, s. v. siikha), and also the epithet sacands 
that is applied to it in 1, 116, 18: nvdd uvdha sacand 
rdtho vd»t. Compare also the epithet vdhistha ‘most 



sagmd 77 

comfortable ’ in 4, 14, 4 : a vam vdlnstjia ihd te vahanin 
rdtha ah'asah. 

7, 54, 3 : vdstos pate sag^mdya samsdda te 
sakfimatii ranvaya gatiimdtya | 
pahi kshua iitd yoyye vdram no 
yuydm pat a svastib/iih sad a Jiah || 

*‘May \vc, Vastospati, be joined with thy company 
that is beneficent, pleasant and continuing. Protect us 
well when we are quietly enjoying or acquiring property. 
Do ye protect us always with (your) blessings/’ 

7, 60, 5 : inie cetaro d)i7 tasya hhurev 

initro aryamd vdruuo In sdiiti \ 
imd rtdsya vavrdhur diirone 
sa o^7ndsah pntna dditer ddabdhah 1 1 
“These are the avengers of great wrong, Mitra, 
Aryama and Varuna. These undeceivable beneficent 
sons of Aditi grew up in the house of rta (Law)’\ With 
the expression say^nidsah putra dditeh in pada d, compare 
10,77,8: yajniyasa unia adityeua nannid h'imbtiazdstjidh 
and 1, 106, 2 : td adit yd a o^atam sarvdtdtaye bhutd devd 
vrtraturyesn sanibhu vah . 

7, 97, 6 : tdm sa(y}}mso anisaso dsvd 

hrhaspdtim sabavabo vabauti j 
sdbas cid ydsya nilavat sad/idst/iam 
ndbho nd nipdni arusdm vdsdudh il 

“ Him, Brhaspati, whose blue place draw 

good bright horses that draw together and that, like the 
sky, wear brilliant jewels 

Instead of nilavat, the reading nilavat is found in 
many MSS in the third pada, whose import, with either 
reading, is obscure. Sayana explains padas cd as yasya 
Brbaspateh sabas cit balam ca bhavati | nila)n iiilayo 
nivdsah | tad-yuktam sadhastham saha-stkdnam ca yasya 
tarn Brhaspatim ity anvayah | kidrsd asvdh | nabko 
ua ddityam iva arusam drocanmnayn rupaih vasdJid 
dhdrayanta]}. Grassmann translates them as ‘ dessen 
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Kraft erstarkt ist, ihn fahren bin zum dunkeln Sitz die 
Hengste . . , mit rothem Glanz umkleidet, wie mit 
Wolkem \ and Ludwig as ‘ des sigeskraft wie ein 
nestartiger fzufluchts] ort, die wie der wolkenhimel in 
rote farbe gehiillet 

sagma^o asvah^ horses that draw the chariot 
comfortably, i. e., good carriage-horses; compare 
. . vahtyasah in 1, 104, 1 and va/iistjia dsvah in 4, 14, 4 
cited above and other verses (for references see 
Grassmann s. v, vd/iist/ia). Comp>are also sust/nivd/io 
dh^dh in 10, 107, 11 : bhojdm dsvah sust/iuvddo vahanti. 

8, 2,27 : ehd lidri brahmayujd 

sagmd vaksatah sdkhdyam \ 
gtrb/nh h'it/dm girvanasam II 

“ May the two good horses that are yoked by the 
hymn, draw here friend (Indra), fond of praises, who is 
famous because of hymns of praise 

10, 31,5: iydm sa bhuyd usdsdm iva ksa 

ydd dim ksiundniah sdvasa samayan 1 
asyd siutim jaritur blnksaindnd 
d nah mgmcisa it pa yanfu vajdh 11 

“ May this be the abode, as of the Dawns, where 
(Riches) come together with food and strength. May 
the beneficent Riches come to us, eagerly longing for the 
hymn of this singer’'. Regarding sagnidsah vajdh, 
compare 10, 53, 8: dtra jahdnia ye dsaiin dsevdh sivd?i 
vayd)u nt iaroudb/n vajdu, 

VS. 3, 43 : npaliutd ihd g-dva 
upahuid djdvayah \ 
dtho dnnasya kilala 
upahufo gjrkesK nah 1 
kshndya vah sdniyai prdpadyc 
Uvdii sa^mdii samydh samydh || 

“ Mere invoked are cows ; invoked, sheep and goats. 
Then invoked in this our house is the sweetness of food 
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(i. e., sweet food). I implore you for peace and prosperity ; 
good fortune, good fortune, happiness, happiness.” 

VS. 4, 2: a[)o as man mdtarah sicnd/iayanfn yylirtaia no 
o^Jirtapvah pnnantit \ visvah In ripram pravd- 
lianti devir iid id dbhyah sucir a paid cmi \ 
di/csatapdsos taniir asi tarn tvd sivaii sao;md)h 
pari dadhe bhadrdm vdniam piisyan || 

” May the Waters, mothers, cleanse us ; may they 
who are clear like ghee, cleanse us with ghrta. The 
bright ones indeed wash off all filth and I shall get up 
from them clean and pure. Thou art the body of diksa 
and tapas, and I put on thee, auspicious, beneficent, 
glorying in a resplendent appearance.” 

AV. 4, 27, 3 : pdyo dfionindm rdsani osadhlndm 
javdm drvatam kavayo yd invat/ia \ 
sa^md bhavajiiu maruto nah syojids 
te no muncantv dmhasah || 

“ O ye poets, who impel milk in cows, sap in herbs, 
swiftness in coursers, may the Maruts be beneficent, 
propitious, to us; may they free us from distress.” 

AV. 14, 2, 17 : dghoracaksiir dpati^^hnl syond 

sayymd siisevd siiydmd grliebliyah \ 
virasur dtvrkdmd sdm ivdyai- 
did si main su})ianasydmd7id j| 

“ With eye not terrible, not husband-slaying, happi- 
ness-conferring, beneficent, propitious, of easy control to 
the house, bearing male children, loving brothers-indaw, 
with well-disposed mind, - may we thrive together with 
thee.” 

AV. 18, 2, 21 : hvdydnd tc mdnasd )7idna ihe- 
nian (yrhah I'lpa jiijusdnd eld j 
sdm cracckasva pitrbhih sdm yamaia 
syonds tvd vdid upa zdntu sa<^7ndh jj 
“I call thy mind here with mind; come to this 
house, liking ; unite thyself with the Fathers, with Yama ; 
let happy auspicious winds waft thee (to them).” 
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AV. 18,4, 8 : dhj^irasam dyanam purvo ajymr 
adtiyandm dyanam gar/iapafyo 
ddksinmidni dyaitam daksindy;nlh \ 
mahimctnam ay^ner vihitasya brahmand 
sdniahgah sdrva iipa ydhi say^mdh || 

The path of the Ahgi rases is the eastern fire ; the 
path of the Adityas is the Garhapatya fire (i. e , 
householder’s fire); the track of the sacrificial gifts is the 
southern fire ; do thou, with thy limbs, whole, happy, 
attain to the greatness of Agni who has been created by 
Brahman 

AV. 19, 8,2: astavimmni uvaiii Mo^niaui 
sa/id yoj^am biiajantii me \ 
yojyam prd padye kshnath ca 
ksemam prd padye yofyaih ca 
iidmo dioratrdbPyam astii II 

“ The twenty-eight (asterisms) that are beneficent, 
helpful, may they bs brought into association with me. 
I take refuge with Yoga (acquisition of property) and 
Ksema (enjoyment of property) ; with Ksema and Yoga 
I take refuge. I bow to Day and Night ”. 

Padas ab mean, ‘O ye twenty-eight asterisms, may 
I be brought into your association, which is auspicious, 
beneficent ’ ; compare with them RV. 7, 54, 3 : vastos 
pate sagmdyd iamsddd te sakfimdhi ranvdyd gatumdtya 
explained above. 

sagmd further occurs in TB. 1, 5, 5 ; vaisvdnarasya 
tejasd i rtendsya nivartaye \ satycna parivartay; { tapasd 
' syd)iuvartaye | sivend ' syopavarlaye \ sagmead 'sydbhi- 
vartaye in a mantra that is recited by the priest when 
shaving the yajamana. It is not known exactlv what the 
operations are that are denoted by the words nivartana, 
parivartana, aiiuvartana, upavartana and abhivarlana 
here ; but there is no doubt that sagmd like siva denotes 
‘ beneficence ’ or ‘ auspiciousness ’ here. 
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Sahkh. GS. 3, 5, 1 : sag ///am sag/z/am siva/h siva/h kse~ 
//idya vah sd/ityai p/'af^adyc 'bhaya/h /lo 
as til g/'d///o ///d ' /'a/iydy a paridadatii visva- 
m a /idya md pa/'idclti \ 

“ Good fortune, good fortune, happiness, happiness ; 
I take refuge with you for well-being and peace. May 
there be security for us; let the village give me over to 
the forest. Give me over to the all-great (forest).” 

From sagmd is derived the word sagmiya or 
sag/nya, which too denotes ‘ beneficent, auspicious ’ and 
occurs in the two following verses: 

RV. 3, 31, 1 : sdsad vd/niir duhitur /laptydm gdd 
vidvd/i rtdsya didhilim saparyd/i | 
pita ydtra didiituh seka/zi rnjd/i 
sd/h sag//iyhia ///d/iasd dadha/ive H 

The import of this verse is obscure. See Sayana's 
commentary, Oldenberg, RV, Notcn^ and Geldner, 
RV, Uebcr. 1 translate mechanically: “To the grand- 
daughter went, instructing, the leader of the sacrifice 
knowing rta (Law), honouring pious thought, where the 
father, passing semen to the daughter, together ran with 
beneficent thought.” 

AV. 5, 1, 9 : a/'dJid//i ardhe/ia pdiyasd pr/ia/^:sy 
ard/ihia siis/iia va/'dhase a///iira j 
dvi/H vyd/iama sag//iiyam sd/c/idyam 
vdrn/iam putra/zi ddityd ist/'dm j 
/cavisastd/iy as//iai vdpUmsy 
avocd/z/a yddasl satyavacd || 

This verse too, as also the other verses of this hymn, is 
obscure; compare Whitney's observation {AV, T/'a/is, 
p. 200), ' This hymn is intentionally and most successfully 
obscure ’. I reproduce here his (mechanical) translation 
with some alterations : 

“ Half with half milk thou mixest ; with half, O 
unovercome strength, thou growest. May we magnify 

11 
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the beneficent friend, Varuna the vigourous son of Aditi, 
the sheep. We have spoken for him brilliant (hymns) 
praised by poets; the two firmaments of true speech 


§ 5 

svdsara 

The attempts so far made to elucidate the meaning 
of this word are not satisfactory. The author of the 
Vedic Nighantu has mentioned this word three times — 
once (1,9) as a synonym of ahas, day, once, (3, 4) as a 
synonym of grha, dwelling, and once (4, 2) without 
mentioning any meaning. The deficiency in this last 
instance is made good by Yaska who has interpreted it 
as alias. This meaning ahas is repeated by Uvata and 
Mahidhara in their commentaries on VS- 26, 11 and by 
Devaraja in his commentary on the Nighantu. Sayana, 
on the other hand, has, in his RV commentary, made 
use not only of the meaning ahas and grha (with suitable 
modifications, as for instance, yagdhan 9, 94, 2 ; kuldya 
2, 19, 2 ; gostha 2, 2, 2, etc.) but has in addition 
interpreted the word as aditya in 5, 62, 2, as nidrga 
in 6, 68, 10, and as sarira in 1, 34, 7 ; see Geldner, Ved. 
Sludien, 3 , 111. 

Roth has assigned to this word the meanings ( 1 ) 
Hiirde, Stall ; (2) Gewohnter Ort, Wohnplatz, Wohnung, 
Nistplaz der Vogel ; that is to say, he has confined 
himself to the meaning grha and rejected the meanino^ 
ahas. This meaning, however, hardly yields good sense 
in many of the passages where the word occurs ; and 
Geldner has, therefore, in his article on this word ( Ved. 
b’.W/c;/, 3, 1 10 f¥.), investigated anew its meaning, and 
starting with the assumption that it means both a place 
aiid a time of day (as declared by the author of the 
Nighantu), has come to the conclusion that svdsara 
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means (1) Friihtrieb, Morgenweide ; the time before 
samgava when the cows graze freely on the pasture ; (2) 
Friihausflug aiis dem Nest, die Morgenatzung with 
regard to birds ; and (3) die Friihmesse, Friihlibation, 
and, upalaksanaia^ all the three savanaiii or libationsb 
This interpretation is approved of by Macdonell (see his 
Vedic Index, s. v. ahaji, go, svasara) and apparently by 
Oldenberg also who translates Nofen I, 260) 3, 60, 
6c as ‘ Diese Weiden bieten sich dir dar.’ Hillebrandt, 
on the other hand, translates {Licder des Rl\, p. 80j 
5, 62, 2c as ‘ Ihr macht alle Milchstrdme des (himmlischen) 
Stalles strotzen ’ and seems therefore still to follow Roth 
in his interpretation of the word. 

It seems to me that the translations given above of 
3, 60, 6 and 5: 62, 2 by Oldenberg and Hillebrandt are 
hardly satisfactory. Nor are Geldner’s translations 
(given in his RV, Uebersetzung) of 1, 34, 7cd (‘ Drei 
Entfernungen kommt ihr Wagenlenker Asvin her zu 
Friihmesse wie der Windhauch zur Friihweide’), 2, 19, 
2cd (‘dass die Labsale der Fliisse forteilten wie Vogel 
zu den Futterplatzen’) and 3, 60, 6cd (‘Dir stehen diese 
[Soma-] weiden zur Verfiigung auf Geheiss der Gotter 
und nach den Satzungen des Menschen’) any better: 
they indicate that the meanings proposed by Geldner for 
the word svasara are not correct and that they need to be 
revised. 

The reason for such incorrectness, too, is not far to 
seek. Geldner has begun his exposition ( Ved, Studien, 
3, 111) with the observations (1) that the verses 2, 3 4, 8 : 
dhenur nd sisvc svdsarrsi/ piiivatc', 2, 2, 2 : abln tvd ndkttr 
lisdso vazdsire ' gne vatsdrh nd svdsaresn dhoidvah ; 8, 88, 

In his RV . Glossar, Geldner gives two meanings only, 
‘ Fruhweide, Friihatzung, fig. fur die Morgenlibation 1, 3, 8 ; 2, 34, 
5 ; 8, 90, 1 ’ for this word. It is uncertain whether he has given 
up the other meanings or merely abstained from repnxlucing them 
here as being (in his opinion) inappropriate in the verses 
referred to. 
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1 : ablii vatsam na svasaresti dheiiava indram f^trhhir 
navanmhe\ 9, 94, 2: d/nyah pmvanah svamre na gava 
rfaydntir abJii vdvasra htditm show that the cows ooze 
with milk and low for their calves at the time or place of 
svasara^ and (2) that the the verses 1, 186, 5 : sisnm 7/d 
pipyusiva veti sind/mh and 2, 16, 8: dheniir nd vaisdm 
ydvasasya pipyiisl show that the milch-cow longs for and 
returns to her calf when she is pipynsi or yavasasya 
pipyusl. These observations are unexceptionable^, and 
when taken into consideration along with the statement in 
Tait. Br. 1, 4, 9, 2 : {tas/nat frir alinah pasavah pirrafe 1 
prdfah samgavc sdya)}/) that the cows went out to graze 
thrice a day, pi'dlah, samgavc and sdyam^ they point to the 
conclusion that the cows returned home from the pasture 
thrice a day oozing with milk and longing and lowing 
for their calves. Similarly, Geldner’s further observation 
(p. 113) that svasara denotes the time when the cows 
roam about and freely graze on the pastures {sva-sai^a), 
supposing that it is correct, points, when taken in 
conjunction with the above statement of the Tait. Br., to 
the conclusion that there are three periods of time in 
each day which can be denoted by the word svasara 
and not one period only, that preceding the samgava 
time, as stated by Geldner. 

Except thcat, as regards the second observation, the word 
pipyusl in 2, IH, 8 has no connection with the word ydvasasya 
which precedes it and which is to be construed with the verb 
abhy ti vavrtsva. The cow moreover does not long h)v her calf 
when she is pipyusl but tecoines pipyusl [/.r., oozing with milk] 
when she remembers and longs for her calf or sees it ; compare 
Kiratarjuniya 4, 10: updraidh pascimardiriyocardd apdrayautah 
patiium javata y^dm ! iam utsukds caknn aveksauitsukam gavdm 
gandh prasuutapivaraudhasah and the commentator’s explanation 
utsukd vaisesfdkauthitdh, prasuui a plvaraudhaso vai sas 7 ua? andt 
sravatpindplndh : Raghuvamsa 1, 84 : bhuvarn kosiiena kiindodfun 
medhynidvabhrthdd a pi I p> asravcndbhiva) saiiil vatsdlokapravartind r 
\ asastilakacampu, 2, 184: kvacid vatscksana^ksana-ksarai-stana- 
dhen u-d ugd haul bar d-d ha z ^a ?;/ d ua-dha ; d pit ha m . 
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Now, what are the three times of the day when the 
cows were driven out to graze ? It has been remarked, in 
this connection, by Macdonell {Vedic Iiidex^ s. v. 
note 4) that the exact sense of the above-mentioned 
passage of the Tait- Br. (1, 4, 9, 2) is obscure and that 
‘ strictly speaking, the cows were driven out from the 
cattleshed in the morning, spent the heat of the day in the 
Sarhgavim, were then driven out during the evening to 
graze and finally came or were driven home.’ That is to say, 
the cows were, according to him, driven out to graze twice 
only in the day — in the morning before sathgava, and in 
the afternoon after samgava^ and not thrice. I'his view 
seems to me to be untenable, and I am disposed to think 
that the statement of the Tait. Br. is correct and that the 
cows were driven out to graze thrice a day — in the morning 
{prdiah), in the sa?hgava time {samgave), and in the 
evening {sayafji), that is to say, in the latter part of the 
night {pascimaratra) before the morning-milking, in the 
late morning after the morning-milking, and in the after- 
noon some time after the .v 7 /w^L'^-milking, and that they 
returned or were driven home from the pasture before 
the morning-milking, before the .sY7W4^'^:^^-milking, and 
before the evening-milking respectively. Compare also 
Bhattabhaskara’s comment (p. 235) tasmM ahnas trih 
prcrafc pasavas carandrtham prafistliantt prdtah samgave 
sdyam ca on this passage. 

The return home of the milch-cows has been 
described frequently by the later Sanskrit classical 
writers from whose writings I reproduce here some 
passages on this subject : 

1 . lipdrafdh pascimardtrigocardd 
apdrayanfah paliiiim jai^eua gd »2 \ 
taui itisiikas cakntr aveksanotsiikam 
gavdm gcindh prasuutapivaraiid/iasah || 


Kiratarjumya 4, 10, 
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2. nirvafi vctsare astacala-kida- kiriU niculamanjarh 
bhamsi tejamsi muncafi viyan-muci niarici-mali^u 
divasa-vilirii-praiyaoafam prasuuta-stauam sta- 
na7h-dhayc dhayati dheiinvar^ani ud^afa-kstram 
ksnd hi fa-tar naka-vrdfc 

Harsacarita (Nirnayasagara ed., p. 80). 

3. aniiidya Naiidiul Jidnia dheimr avavrfc vandi il 


bhtivam kosucna kitiidodhui aiedhyeaavabhrihad a pi 
prasravendbhivarsauii vaisdlokapravartiiid 1| 

Raghuvamsa (1, 82-84) 

4. sa naicikih pratyaham dfapdufe 
prafyiikfa i^hosci iva vaisanddaih | 
inadlnuii vainsadhvanib/iih prayacchan 
niiidya bhuyo 'pi uivdsahhuiuim || 

Yadavabhyudaya 4, 89. 

5. say am yraio ydmayamena Madhavah 1 1 
gdvas talo ^ostham upcfya salvaram 
huiikdrafyhosaih parihufasarnyyaidn \ 
svakdn svakdn vatsatardn a pay ay an 
muhur lihantyah sravad and hasam pay ah !1 

Srlmad-Bhagavata 10. 13. 23-24. 

6. vimiicyamdncsu sandhyopasanahjali-mukulcsu 
. . . viohatamdncsii cakravaka-mithiincsn 
. . . . mukharib/iavaisii mathyamdnesu 
aiiiavdrnassv iva abhyania-farnaka-svandkar- 
naiwdirnena dhennsydndhz dir oJia-rambhitcira- 
vena cropurainukhcsn 

Yasastilaka-campu 2, p. 10. 

The first of these passages describes the return 
home of the cows from the pakiwardtri gocara, longino- 
[utsiika) for their calves and with their udders oozing 
milk, pascimardtrioocara means the pasture in which 
the cows graze in the last part of the night ; and hence 
this verse describes the return home of the cows before 
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the praiardoha,^ The other passages refer to the return 
home of the milch-cows in the evening and likewise 
represent these cows as eager to rejoin their calves^ 
lowing to them, and hastening to them {gostham iipetya 
satvaram) with their udders oozing milk {prasmitastanam ; 
prasravena ; sravad aiidhasam payah). 

This eagerness of the cows to join their calves, 
their lowing to them and their hastening to them with 
udders oozing milk are features that figure also in 
innumerable verses of the RV that contain comparisons. 
Compare for instance 10, 149, 4; vdsf^eva z>a/sdm sumdiid 
du/idnd pdtir iva jay am abhi 7io ny etii ; 10, 75, 4 : abhi 
tvd siiidho sisam in iid mdtdro zdsra arsanti pdyaseva 
dh€Jidvah\ 1, 38, 8: vdsreva vidyiui )}iwidfi vaisdm nd 
mdtdsisakti\ 1, 32, 2: vdsra iva dheiidvah sydndamdJid 
dfijah samiidrdm dva jagmiir dpah\ 1, 164, 28: gailr 
amlmcd dim vatsdm misd)itam munihdnam /linh akrnoii 
mdtavd It 1 sykvdnam gharmdm abhi vdvafdiid mwidfi 
mdyitm pdyate pdyobhih; 9, 86, 2: dsrksa/a rdlhyaso 
ydthd pythak j dhennr nd vaisdm pdyasdb/n vajrinam. 
In the same way, the lowing of the calves for 
their mother-cows and the licking of the calves by the 
cows (see Bhagavata, 10, 13, 24 cited above) are likewise 
referred to in many RV verses ; compare, in respect of 
the former, 1, 164, 9: dmlmcd vaiso dnu gam apasyat \ 
9,94, 4: idm vavasandm mittdyah sacanfe \ 10, 1, 2: 

prd mdlybhyo ddhi kdnikradad gah and in respect of the 
latter, 3, 41, 5 ; yi/idnti Mvasas pdlim | indyam vatsdm 
nd matdrah; 3, 55, 13 : anydisya vatsdm rihatl min/dya ; 

^ The praiardoha takes place in the murning; and the cows 
are immediately after driven out ag^ain to the pasture. This pasture 
can not be deiKJted by the word pascimaratri-y^ocara which means 
the pasture in which the cows graze in the last part of the night. 
In the Kannada country, it is known as ibba)ii nievu ‘p^^^ture on 
which dew is falling or has just fallen ’ ; and in the Tamil country 
it is known as sirn vldu\ see Ti> uppdiai translated in Indian 
Antiquary, Vol. 55, p. 163, stanza 8, and also ibid, 56, 107, n. 10, 
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1, 186, 7 ; si sum nd ^avas tdninafh ri/ianii ; 3, 33, 3 : 
vatsdm iva mdiard samrihdne. 

The passages cited above describe the return home 
of the milch-cows in the early morning (before the 
prdtar-doha) and in the evening (before the sdyam^ 
dolia) only. I do not know of any which describes 
their return home at the sam^^^ava time"* (before the 
sam^ava milking)® ; but it can not be doubted that, at 
that time too, the milch^^cows would be eager to rejoin 
their calves and would hasten to them, lowing and with 
their udders oozing milk. The oozing of milk from the 
cows' udders is thus not the characteristic of a place, 
but of a time — the time when the milch-cows return 
home® from the pasture and are milked. This, as we 
have seen above, takes place three times a day — prdiah, 

^ That they did return home before the sanigava time is 
clearly indicated by Tait. Br., 1, 5, 3, 1 : mitrasya sam^avah i 
tat puny am tejasvy ahah \ t as mat tar hi pasavah samdyanti and 
Bhattabhaskara's comment di^antesii caritvd vrajam samdgacchanti 
thereon. 

® This is perhaps due to the fact that while the prdtanioha 
and sdyamdoha are universal, the samgava-dohu as well as the 
return home of the cows at that time, is not. Compare for 
instance the passage in the Raghuvamsa beginning with 2 , 1 : 
aiha hrajdndm adhipah prabhdte idydpratigrdhiia^andhamdlydm j 
vandya pita-pratibaddha-vatsam yasodhano dhenum rscr mitmoca 
which states that the king let loose the cow in order 
to go and graze in the forest at daybreak after the morning 
milking, and ending with 2,15: samcdrapuidni digantardni krtvd 
dindntc nilaydya gantum \ pracakrame pallavardgd^idmt d prahhd 
patangasya ynuncs ca dhcnuh which says that the milch-cow turned 
her face home in the evening after having roamed about all the day. 
It is obvious from this passage that Vasistha’s homadfiaiu did 
not return home, and was not at sumgava time. Compare 

als{^ the epithet divasa-vihrti-pratvd-gatani that is applied to 
dhcmivargam in the Harsacarita passage cited above. 

®And hence I would derive the word svasara as svim 
svakiyam sthanam sarajili pratya gacchanli yasmin kale gavas 
tat svasaram* 
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sam^ave and sayam or roughly, in the three sand/iyd or 
savana times. It is these three times of the day that are 
denoted by the word svdsara, 

svdsara is thus approximately equivalent to sandhyd, 
and in the plural, may be said to be a synonym of the 
word trisandhya or irisavana. It is a kdlavdcakasabda or 
word denoting time ; and as such, it can be used in 
sentences to denote the time “when” not only in the 
locative case, but in the accusative and genitive cases 
also; see Whitney, §§274c, 300a, and 302b. Compare 
alsoGaedicke (p. 178) : “ Der Accusativ von Zeitbegriffen 
besagt, dass der Vorgang wahrend ihrer Dauer, der 
Genitiv, dass er wahrend eines Theils derselben, der 
Locativ, dass er zwischen ihren Grenzen, der Instrumental, 
dass er mit ihrem Eintritt und Verlauf stattfindet. 
Daher kann die Frage ‘ wie lange ’ nur durch den 
Accusative beantwortet werden, wahrend das ‘ wann ’ 
durch alle vier Casus bestimmt werden kann.” 

Like the word sand/iyd which, though denoting the 
three samifiyd times, morning, noon and evening, is 
sometimes used in the sense of ‘ evening ’ only (see Apte), 
the word svdsara too, seems frequently to be used in the 
sense of ‘ evening.' This seems to be the case in the 
verses which refer to the cows oozing milk for their 
calves or lowing to them. And likewise there seems to 
be no doubt that svdsara means ‘ evening ’ in verses 2, 19, 
2 and 2, 34, 5, where it is mentioned in connection with 
birds {vayah ; kamsdh) ; for it is well-known that birds 
return to their nests in the evening and this fact is 
referred to in many passages in the later classical 
literature also. Compare for instance: 

dkulas cala^paiatri-kulandm 
dravair anuditaiisasa-ragah | 
dya\ 'dv aka ridatva-vipan d us 
(ti/yaidm dina-mukhaia diiiantah ii 

Subhasitaratnabhandagara (1911, p. 308, v. 27) 


12 



90 


VEDIC STL'DIES 


paripahlii payonidhait palaiio^ah 
sayasi^itham itdaresit }}iattad>liruoah \ 

Hpavaiia-tani-kotare vihau^^as 
taruni-jaiicsu saiiaiskviair a}iahy;ah 1| 

Ibid. (v. 45) 

avasotsitka-paksinah kalariiiam krauuxiili vrksalaydu 

dhatie cdrunatiim gcito ravir asdz^ asldcalam cunibati | 

Ibid. (p. 309, V. ()8) 

apardhnaditalatarcna kxuair 
anilena lolita-latanyyiilayc \ 
nilaydya sdkhina ivdhvayatc 
dadur dkiildh k/iagakuldni girah || 

Magha (Q, 4) 

vi/idya dhayanitalaui unmucya kauialiul-vandni sakuuaya 
iva divasdvasdne iapovana-tayii-sikhaycsii payvatagycsii 
ca yavi-kiyandh sthitini akiiyvala j 

Kadambarl (B.S.S. ed., p. 47) 

lokdiitayam iipagalavaty auiiydgakse jdie tcjasdni adhik 
. . . avatayatas tyidakxvimdiiadcifikiul-kvanita iva syuya- 
mane sdklii-sikhaya-kttld] adiyamdna-sakuni-kula-kujite j 

Harsacarita (p. 170) 

siibhctaydldpa-samvayana-paycva vistdyiidnibaddha- 
koldhaldni kxkiuii-kiddni tayii-kuldva-kotayesv asusii 
{so \) npavana-yd/ih .... kyamcna cdtikydnie 
pyadosa-samaye .... 

Tilakamanjari (p. 160) 

I have no doubt that it is this home-coming of the 
birds in the evening that is referred to by the above- 
mentioned RV verses (2, 19, 2; and 2, 34, 5). And 
similarly, it is my belief that the word svd^aya denotes 
‘evening’ in verses 1, 3, 8; 2, 2, 2; etc., where it is 
mentioned in connection with cows. It is true that (in 
the language of the poets) the cows return home with 
milk-oozing udders and low to their calves not only in the 
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evening, but in the other two svdsara times also, namely, 
in the morning and forenoon. But the paucity of references 
in the later classical literature to the home-coming of the 
cows in these two svdsara times, combined with the many 
references to their home-coming in the evening, makes 
me think that the RV poets too had this home-coming of 
the cows at evening in their mind when they used the word 
svdsara in connection with cows in 1, 3, 8 ; 2. 2, 2 ; etc.”^ 
I shall now show that the above-mentioned meaning, 
namely, saudhyd time or evening, fits into the context 
and yields good sense in all the passages where the word 
svdsara occurs. I begin with 

1, 3, 8 : vih'c dvvdso apfnrah sa/dr/ a ya// /a luruayah \ 
jisrd iva svdsardui |1 

“O ye All-Gods, come ye here, conquering the 
waters (in respect of rapid motion), quick, to the Soma 
juice, as cows in the evening/’ svdsardni^svasajrsu. 
The comparison iisrd iva svdsardui means yafhd usrdh 
svasare.pt vafsdu prafi satvaram ^accJiaufi fathd. This 
idea of swiftness is expressed, besides, by the epithets 
turnayah and apfiiraJi. The savana time that is proper 
to the Visvedevas is the third or evening savana: 
compare Ch. Up. 2, 24, 1 : dditydndm ca visvesdm ca 
devdudm trtiya<:avanaw ; and though this verse is, in the 
ritual, (As. Sr. Sutra, 5, 10, 5) prescribed for recitation 
in connection with the Vaisvadevagraha of the prd^as- 
savana, it is not improbable that it was originally recited 
in connection with the evening savana and that the word 
svdsardui is to be construed with the verb dy^a'uia also. 

1, 34, 7 : trir uo asvind yajatd dive-dive 

pdri t rid Pat It prtPiviui asdvatani J 
iisrd udsatyd rathyd pardvdta 
diuteva vafah svdsardui <^acchataui || 

have, tliLTefore, in what follows, translated Si’dsijra as 
'evening^ in these verses. It is, hfAvcvLi*, open to those who do 
not share niy above-expressed bcliot to translate the word as 
' soud/ivd time.’ 
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“Thrice every day, O ye worshipful Asvins, do ye 
come to the threefold earth, to us. O ye Asvins that 
ride on chariots, ye go (/.c., pass) through the three 
distant places at the sandhya times (as swiftly) as the 
swift-moving wind.” With regard to the last pada, 
compare 1, 79, 1 : vata iva dhrajiman \ 1, 163, 11 : tava 
citfam vata iva dhrajiman \ 10, 95, 2: durapaua vata 
ivahd)?i asmi ; 4, 38, 3 : rafhaturam vatam iva dhrdjantam ; 
7, 33, 8: vafasyeva prajdvo }ianyeua\ 10, 78, 3: vatdso 
lid ye dhiiuayo jigatiidvah, etc., all which contain 
compari.sons referring to the swiftness of the wind. 

2, 2, 2 : abln iva ndktir as dip vavdsire 

' gne vatsdm ad svdsairsa dhcadvah I 
divd ived aratxr manasd yayd 
ksdpo bhdsi paravdra samydiah || 

“ For thee, O Agni, did they low, in the nights and 
in the mornings, as milch-cows do for their calf in the 
sandhyd times. Being bright, thou shinest, as in day so 
in the nights, successively, throughout man’s life, O thou 
that hast many desirable things.” 

It is the opinion of Oldenberg (AT'. Noieii, I. 189) 
that the words udktih and asdisah are in the nominative 
case and should be regarded as the subject of the verb 
vavdsire, the verse being translated as; ‘dir haben 
Nachte und Morgenroten zugebriillt.’ This is the opinion 
of Bloomfield also {RV. Repetitions I, p. 162) who refers to 
9, 94, 2 (in which I find nothing bearing on this point) 
in this connection ; and Sayana too has given this as an 
alternative explanation. 

There is however no verse elsewhere in the RV in 
which the Nights and Dawns are represenied as cryino- 
after Agni. I prefer therefore to regard adktih and 
asdsah as being in the accusative case and used here in 
adverbial sense. This is the view of Sayana also in his 
first explanation and of Geldner. As subject of the verb 
vavdfirc we have to understand either the priests or the 
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prayers; compare 10, 64, 15: grava yatra madhiisud 
licydtc brhad dvivasanta matibhir manisxnah and 1, 62, 3 : 
sam jisrivcibhir vdvasauia narah where the priests are 
said to have lowed for the gods and for Indra ; and also 
8, 44, 25 : ague dhrtavratdya te smnudrdyeva sindhavah i 
giro vdsrasa irate and 7,5,5: tvcim ague //art to vdvasdna 
girah sacaute dhuuayo ghrtacih where the prayers 
{girah) are said to low after Agni and run to him. 
Compare also 9, 63, 21 : matt viprah sam asvaran where 
the priests are said to cry after Soma with prayers. 

2, 19, 2 : asyd maiidano mddhvo vdjrabasto 
diim iudro arnovrtam vi vrkat \ 
prd ydd vdyo nd svdsarany dec ha 
prdydmsi ca nadindm cdkramauta |1 

“ Exhilarated with this sweet juice, Indra, who 
carries the Vajra in his hand, cut off the dragon who 
had confined the waters, so that, like birds in the evening, 
the pleasing refreshing) waters of the rivers, too, 

moved swiftly towards (the sea).” 

The reference here is to Indra’s well-known exploit 
of the liberation of the Waters and Cows after slaying the 
dragon ; and I therefore agree with Sayana in his 
opinion that the word samiidram is to be supplied after 
dccha in the second half-verse. Compare the next verse : 
indro drno apam prairayad ahihacchd samudrdm] see 
also Geldner, P^'d. Studicn, 3, 115, who, in his Rl\ 
Uebersefzung, however, construes dccha with the word 
svdsardni and translates : ‘ die Labsale der Fliisse 

forteilten wie Vogel zu den Futterplatzen.’® 

It is hard to explain why the word ca has been used 
in pada 4. Its use implies that something else, besides 
the prdyamsi, moved swiftly ; and what this something 

® He has similarly construed (fcc/ta with svdsardni in I 
Si It di city 3, 52 also where he has translated: ‘wie Vogfel 7Air 
Morgenatzung, (die Fluten) nnd der Wonnetrank der Fliisse 
davoneilten/ 
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else is, it is difficult to determine; see Oldenberg, 
lYofai^ I, 203. Perhaps it is the aniamsi, torrents, 
referred to by the word arnovHam in pada b (compare 
also the words arno apani in the next verse). This is the 
view of Geldner in Ved, S(udi:n, 3, 52, though in this 
case, it is difficult to make a distinction between the 
anjamsi and praydmsi. Or perhaps, it is the cows that 
Indra sets free with the waters or rivers (compare 1, 32, 
12: ajayo y;a ajayah sura soriam dvasr/ah sdr/avc sapid 
s'md/iuu and 2, 23, 18: idva sriye vy d/idita pdrvato 
y^dvdm ^otrdni uddsrjo ydd an(yira]i j ludrcna yitja 
iduiasa pdrlvrtam trha spate mr apani aubjo arnavdm) and 
that are likewise mentioned in the next v^erse : indro dnio 
apdm prairayad ahihaechd saniudrdni | djauayaf siiryam 
viddd gd aktiuidhuam vayiiudni sdihat. Compare also 
1, 61, 10: indrah \ ga nd vrand avdnir anmncaf ‘Indra 
set free, like the cows, the rivers that were confined.’ 

Here too, svdsarani^^vdsarcsii. The point of 
comparison in the simile z'dyo nd svdsardui ‘like birds in 
the evening,’ is swiftness which, though not mentioned, 
is to be understood here; compare in this respect the 
verse 1, 3, 8 (explained above) where too the sduidnya- 
dharnia i^^ not mentioned. 

I have cited above many passages from classical 
Sanskrit writers which describe the return of birds to 
their nests in the evening. One only of these, namelv, 
dvdsotsukapaksinah kalaruiam krdnianii vrksdlaydn . 
mentions that the birds are 'eager,’ /.r., hurrying, 
to return to their nests : the other passages make no 
mention of this feature. To compensate for this, there 
are many RY ver^-^es that make no mention of evenincr- 
time, but refer, expressly or implicity, to the swift 
movement of the birds when returning to their nests. 
Compare, for instance, 6, 3, 5 : ciirddhrajaiir aratir yd 
aktdr vdr nd dnisddva raghupdhnajamhdh ‘ of wonderful 
speed, shining at night, with swift-flying wings like a bird 
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that is going to bit on a tree {ix., that is going to its 
nest ; compare particularly the words and vrksd/aya 

in the passage dvdsotsukapaksinah kalaritlain . . • cited 
above)’; 1, 25, 4: pam hi me vimauyavah palauti 
vdsya^istayc \ vdyo nd vasatir upa, ‘like birds to their 
nests, my prayers fly swifty, seeking good fortune ’ ; 
1, 30, 4: ayd})i ii tc sdm atasi kapold iva y;arbhadhim 
‘ this (Soma juice) is for thee ; thou fliest to it as swiftly 
as a dove does to its nest’; 1, 33, 2: uped ah dm 
dkanaddm dp rati tarn /list dm Jid svoid vasatim patdmi 
‘ 1 fly swiftly to him, the giver of riches, the irresistible, as 
the falcon flies to its own dwelling-place ’ ; 1, 183, 1 : tdm 
yitnjdlhdm Jiidiiaso yd javiydn ii'ivojidhuyd vrsaud yds 
iricakrdih j yeuopaydthdih sitkylo diirondm tridlidliiud 
pafatho zdr ad pdrnaih ‘ yoke, ye two bulls, that (chariot)^ 
which is swifter than thought, has three seats, three 
wheels and three parts, and on which ye come, ye fly 
swiftly, to the dwelling of the pious person like a bird 
that flies with its wings to its dwelling-place ’ ; 10, 1 15, 3 : 
I dm VO vim nd dntsdda)n .... mdhivratam nd sardjan- 
tam dd/ivanah ‘ him {sc\ Agni), who moves (as swiftly) as 
a bird that is going to sit on a tree (/V\, that is going to 
its nest) .... raising dust over paths like a mighty 
person-’ ® Compare also 9, 72, 5 : dprdh krdtun sdm ajair 
adhvare maiir ver nd dnisdc carnvbr asadad dlidyih\ 
9, 61, 21 : sdmmislo ayiisd Idiava supasthabhiy nd 

dlicnubhih \ sidanc chyend nd ydniJn d] 9, 62, 4: dsavy 
amsiiy n/dddydpM'i ddkso yijistbdh | syend nd xdnini 
dsadaf ; 9, 71, 6 : syend nd ydnim sd ianam dkiya k/ddim 
/liyanydyani asddam devd esafi j e y/nan/z baidiisi priydnt 
y:iz'd d'vo nd devdh dpy cti yajniyah ; 9, 82, 1 : dsavi sdmo 

^ sanljaniazn, I conceive, is the participle of a denominative 
verb formed frenu saraja {sa\-}a]a which is another form of rajas . 
see PW, S.V., raja and saraja) and meaning ‘ to make dusty ; to 
raise dust.’ Regarding the simile mdjiivratani nd saz djantam 
dd/ivanak, cf. 10, 40, 3 : /cdsya diivasra bjiavatjiaji /easy a vd nard 
rdja/juireva sdvandva gaccjiatJiafh 
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aruso vrsa harl rajeva dastno abhi ga acikradat 1 punano 
varath pary ety avydyam syeno na yonim ghrtdvaiitam 
dsadam ; 9, 86, 35: isam lirjam pavaniaiiabhy arsasi 
syeno nd vdmsii kaldsesn sldasi ; 10, 43, 4 : vdyo nd 
vrksdm siipaldsdm asadan sdmdsa mdram mandinas 
camusddah where the idea of swiftness is implied by the 
comparison with the bird or falcon ‘ sitting,’ i.e., going 
to sit, in its nest.*° 

The comparison vdyo nd svdsarani therefore in the 
above half-verse {prd ydd vdyo nd svdsarany dcchd 
prdyamsi ca nadinam cdkramantd) means ‘ as swiftly as 
birds (fly to their dwelling-places) in the evening.’ The 
idea of swiftness is referred to clearly in other passages 
also that describe the running forth of the Waters or 
rivers after their liberation by Indra: compare 3, 32, 6 : 
tvdm apo ydd dha vrtrdm jaghanvaii dfyah iva prasrjah 
sdrtavd/air, 1,32,2: dhann dhim pdrvate sisriyandm . 
vasrd iva dhcndvah sydndanmna dii/ah samudydm dva 
jagmnr apaJi \ 1, 130, 5; tvdm vHha nadyd indra 
sdrtavecckd samitdrdm asrjo rdthaii iva vajayatd rdlhdii 
iva; 2, 15, 3: vdjrena khany atrnan nadinam | vrfhd 
'srjat patJnbhir dirghayathaih; 4, 17, 3 : vddhid vrtrdi'n 
vdjrena mandasandh sdrann apo jdvasa hatdvrsnih ; 
10, 111,9-10: srjdh s'mdliuiir dhind jagrasdnaii ad id 
etdh prd vivijrc javena \ mumiiksamdnd utd ya mumucre 
'dhed eta nd ramantc nitiktdh || sadhrtcih sUid/ium usatir 
ivdyan. 

2, 34, 5 : indhanvabhir dhcnubki rapsddudliabhir 
adhvasmdbliih pat/nbkir bkrd/adrstayah j 

This idea of swiftoess is expressed clearly in other verses 
and similes; ef., for instance, 9, 62, 8 ; so arsendrdya pildyc tiro 
rCmidny aiydyd\ sidan yond vdnero d ; 9, 62, 16 : pdvamdnah suto 
nrbhih some vajam ivdsarat | camusu sdkhiandsddam ; 9, 62 19 • 
dvisdn kaldsam suto visvd drsann abhi sriyah I stiro nd gosu 
tisihati ; 9, 64, 20 : d ydd yonim hiranydyam dsdr rtdsya sidati 
9,^87, 1: prd til drava pdii kosam ni fida nrbhUj. pundno abhi 
vajam ar^a. 
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a hamsaso ud svdsarani ^antana 
» 2 ddhor uiddaya inayutah satnaiiyavah !1 

“ With the flaming (?J cows whose udders are full, 
come, O ye Maruts that are of the same mind, and that 
have bright spears, by dustless roads for the delight of 
the sweet (drink), (as swiftlyj as swans in the evening.” 

The exact meaning of i)idlia7ivab/iih, which occurs 
in this one passage only, is not known. The sense of 
pada a too, is somewhat obscure. 

svdsarani in this verse too is equivalent to svasarcsu. 
The comparison hamsaso nd svdsarani refers, not to the 
genus bird, like 6, 3, 5 ; 1, 25, 4 ; 1, 183, 1 ; etc., cited 
above, but to a particular species of birds ; it resembles 
in this respect the verses 1, 30, 4 : ay dm u te sdm atasi 
kapotd iva garbhadhim and 1, 33, 2: justdm nd syeno 
vasatxm patdnii (also cited above) which likewise refer to 
particular species of birds- The samanyadharma^ how- 
ever, is the same, to wit, swiftness, in all these verses. 

2, 34, 8 : ydd yiinjdte marnto riikmdvaksasd 

'svdn rdthesii bhdga a sudanavah 1 
d/ienur nd Sdsve svdsaresii pinvate 
jdndya ratdhavise mahim isam li 

“ When the liberal Maruts, with ornaments on their 
breasts, yoke their horses in the chariots for the purpose 
of blessing, they ooze copious refreshments for him who 
has offered oblations as the milch-cow (does) to her calf 
in the evenings.” 

3, 60, 6 : indra rbhuman vajavdn niaisvehd no 

s}nin sdvanc sdcya puriistuta \ 
imdni tub/iyam svdsarani yemire 
vratd dcvdnd/h /ndnnsas ca d/idrmabhih || 

“ Indra, delight thou now here ardently with the 
Rbhus and Vaja in this our oblation of the Soma juice, 
O thou that art much praised. These savana times are 
set apart for thee according to the ordinance of the gods 

13 
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and the customs of man/’ Note the juxtaposition of the 
sentences, asmiu sdvajie uiatsva and iniani lub/iyam 
svdsarani yeniire which too points to the conclusion that 
svdsara denotes the time of savaiia, 

3, 61. 4 : dva syumeva cinvati may^hdny 
usd ydti svdsarasya pdinl \ 
svar jdnmitl siibhdy;d sitddmsd 
aiiidd divdh papratha a prthivyah II 

“ Gathering rays, as it were, comes the liberal 
Dawn, the ruler of sandliya. Bringing out the sun, she 
who is beautiful and has great might, has spread to the 
end of heaven and of earth/’ 

The meaning of the expression dva syumeva cnrvati 
is obscure. The epithet svdsarasya pdtni is appropriate 
to Usas, because she is the deity that presides over the 
sajid/iya time. 

5, 62, 2 : tdt sit vdm mitydvariind mahitvdm 
irmd iasihufir dhabhir duduhre \ 
vxsvah pinvathah svdsarasya dheud 
dnu vdm ekah pavir a vavarta || 

“ This, O Mitra and Varuna, is your greatness, 
(namely), that those who are here were milked day by 
day. You make all the prayers ooze {i.e., yield favour- 
able results) at sandhyd time ; the felly alone revolved 
after you,” 

The signification of Irma in pada b is obscure. 
Regarding pada c compare 5, 71 , 12: visvasya hi pracelasd 
vdriina mitra rajathah | isdna pipyatam dhiyah ; 9, 19, 2 : 
yuvdm hi sthdh svar pa ti indras ca soma <r6pati j isdxia 
pipyatam dhiyah] 10, 64, 12: tarn {d/iiyam) pipayata 
pdyaseva dheuiim. 

6, 68, 10: indrdvarund sutapdv imam sutdrh 

somam pibatam uiddyam dhrtavratd j 
ytivd rdtho adhvardm dtvdvitaye 
prdti svdsaram upa ydti pit dye j| 
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“ O Indra and Varuna who uphold the ordinances, 
drink, ye Soma-drinkers, this exhilarating Soma-juice 
that has been pressed. Your chariot comes towards 
evening to the sacrifice for the meal of the gods, that 
you may drink.’' This verse is one of those that are 
prescribed to be recited in the course of the third or 
evening savana (see As. Sr. Sutra, 5, 5, 19); and hence 
it is likely that svasara is used here in the sense of 
‘ evening.’ 

8, 88, 1 : /dm vo dasmdm rtisdham 

vdsor maudandm dudhasah \ 
abhi vaisdm ud svdsarcsu d/ieudva 
hidram oirb/nr navdinahc || 

“We cry with our hymns for mighty India, the 
conqueror in battles, who takes delight in the bright food 

the Soma juice), as milch-cows do for their calves 
in the evenings,” 

8, 99, 1 : fvdm ida hyo ndrd 'pipyan vajria b/iiiruayahl 

sd hidra stomavahasdm 

i/id srudhy iipa svdsaram d cyaiii H 

“The zealous men (/.r., the priests), O Vajra-bearer, 
have made thee drink now and yesterday. Hear now, 
O Indra, the (priests) who bring forward (thy) praises ; 
come towards the evening.’' 

9, 94, 2 : dvild vyuruvdun amftasya dhama 

svarindc bhiivandni praihaufa | 
d/nyah piiivduah svdsare nd gava 
rtdydnt'ir ab/n vdvasra vida?n II 

“Opening again widely the abode of immoitality, 
they spread the worlds for the finding of the sun. Oozing 
milk like cows in the evenings, the holy hymns lowed 
for Soma.” 

AV. 7, 23, 2 : brad/nidh samicir asdsah sdm a/rayaa j 
arepdsah sdcf/asah 
svdsare uiaiiyumdttamds cite goh || 
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The import of this verse is obscure. I translate, 
following Whitney : “ The bright one, sending out in 
sandhyd time the beautiful dawns, faultless, like-minded, 
most furious, in the gathering of the cow.” 

Sata. Br. 4, 3, 5, 20 : ddityebliyah .... maha svasarasya 

patibhyah \ 

“ For the Adityas who are the lords (/>., presiding 
deities) of the advanced (;.c., the latest or third) sandhyd 
time.” maha svasarasya means the ‘ advanced svasara ’ 
or ‘ third svasara ’ ; compare the similar use of mahd- 
in mahdrdtra. With regard to the third savana, compare 
Ch. Up. 2, 34, 1 : ddifydndm ca visvesdm ca devdndm 
trtiyasavanam (cited above), according to which this 
savana belongs to the Adityas and Visvedevas ; compare 
also Sata. Br. 4, 3, 5, 1 ; dditydndm trtiya-savanam . 
The Adityas are therefore here represented as presiding 
over the third savana, that is, over the third svasara. 


§ 6 

aral'i 

The word ara/i which I have above (p. 92) interpreted 
as ‘ bright ’ occurs in about thirty RV verses and has 
been differently explained by exegetists. Sayana has 
explained it variously as svdmin or isvara (1, 59, 2 ; 
1, 128, 6; 1, 128, 8; 2, 4, 2; 2, 2, 3; 6, 15, 4; 
7, 10, 3 ; etc.); vydpla, vistrta (2, 2, 2; 2, 2, 3); prdpa- 
yitr{\, 58, 7); y:antr or abhioan/r (6, 3, 5; 6, 7, 1 ; 
etc.) and or (3, 17, 4; 4, 38, 4). Uvata 

and Mahidhara have interpreted the word as alamati, 
parydptamatt and 15, 32; and the latter 

has besides suggested the meanings purakam, ratir 
uparatis iadrahiiam and ralir nparamas iadrahitam, 
sadodyamayiitam ity arthah for the word aratirn. Sinii- 



arati 


101 


larly, Bhattabhaskara too has paraphrased arnfi by 
nparatirahita in his commentary on Tait. Br. 2, 5, 4, 4, 
as does also Sayana in ibid., 2, 8, 2, 4. 

Roth (in PW) has interpreted the word as Dieiicr, 
Gehiilfe, Verwalicr, Ordncr, administer while Grassmann, 
differing from him, has said that the word means ‘ der 
das Opfer zurichtet, zu Stande bringt.’ Oldenberg, in 
SBE, 45, has explained the word as ‘ steward.’ Bergnigne 
{Qnarante Hymns, V) translates it as ‘ ministre ’ and 
Ludwig and Griffiths as ‘ messenger.’ Geldner, in his 
Giossnr gives the meaning ‘Herr’ (which Hillebrandt 
also approves of; Licdcr des RV , p. 22), but in his 
Uebcrsetznnyy, has translated the word as ‘ Lenker,’ and 
‘ Rosselenker.’ He has also added the following expla- 
natory note (p. 68) : “ Agni ist der arati der Gbtter 

(2, 4, 2), von Himmel und Erde (1, 59, 2 ; 2, 2, 3 ; 6, 49, 
2; 10, 3, 7), des himmels (2, 2, 2 ; 10, 3, 2), der Erde 
(6, 7, 1). In Verbindung mit den Vasu’s auch 10, 3, 2; arati 
urspriinglich wohl der Rosse- und Wagenlenker (der 
’hyppelata') and dann der Lenker uberhaupt. FLir die 
Bedeutung ‘ Rosselenker’ spricht bes. 4, 38, 4 ; 8, 19, 1 
{dez’aso devdm aratim dadhanvirc) und 2, 4, 2 {aratir 
jirdsvah). Als Bezeichnung des Agni verbindet sich ar. 
gern xraiduta und havyavah (3, 17, 4 ; 6, 15, 4; 7, 10, 
3 ; 8, 19, 21 ; 10, 46, 4).” 

None of these interpretations fits into the context in, 
for instance, 6, 3, 5 : citrddhrajatir aratir yo aktor l er 
na drusadva ragkupatniajaritkah ; and hence it is my 
belief that none of them is correct. 

The terms Isvara (Herr), vyapta, gant) , gopah, etc., 
refer to characteristics that are common to almost all RV 
deities and can be used as epithets of all such deities, while 
in fact, the word arati is used of Agiii only. This in 
itself is enough to raise doubts in my mind as to whether 
arati means Isvara, (Herr), vyapta, or gantr, etc. On the 
other hand, I believe that the correct signification of the 
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word arati is, in all probability, one that has specific 
reference to Agni, that in fact, arati means ‘ he who 
shines; the bright one; sukra\ pavaka.' I give here 
below the reasons for such belief. 

I. The verse 10, 45,7 : iisik pavako aratih sumedha 
mdrtesv agnir amfto ai d/idyi is in most respects parallel 
to the verse 1, 60, 4; asik pavako vasur maiuisdnam 
vdrenyo /iota d/tayi viksu ; and it seems therefore (since 
aratih cannot mean vdrenyah ’ and sumedhah cannot 
mean vdsuh) that aratih is equivalent to vdsiih or bright. 

II. Again, five out of the thirty passages in which the 
word arati occurs, namely 1, 59, 2 {arati rddasyoh)\ 
2, 2, 3 (divds prthivyor aratim ny erirc) ; 6, 49, 2 
{ddrptakratum aratim yuvatydh) ; 7, 5, 1 {divd aratdye 
prt/iivydh ) ; and 10, 3, 7 {divds-prthivydr aratir yuvatydh) 
say that Agni is the arati of Heaven and Earth. 
Now what exactly is the relation between Agni on 
the one hand, and Heaven and Earth on the other, that 
is referred to by the word arati in these passages t An 
examination of the RV hymns addressed to Agni 
discloses that the following relations are mentioned 
therein : 

1. Agni is the generator of Heaven and Earth 
(1, 96, 4; visdm go pa jaiiita rddasyoh). 

2. He is the son of Heaven and Earth (3, 3, 2 : 
sd mat r dr abhavat putrd id yah ; cf. also 10, 1,7; 
10, 140, 2). 

3. He ‘ glorified ’ his parents, Heaven and Earth, 
when he was born (3, 3, 11: itb/itx pit dr a 
makdyaiiii ajayatayuir dyavaprtkivi). 

4. He ‘ renovated ’ his parents {matara), i.e.^ 
Heaven and Eiarth, again and again (3, 5, 7 : 
punah-piiiiar matdrd udvyasi kah). 

' This becomes clear from the context of the other verses 
where the word arati occurs, and where the meaning vdrenyah does 
not give good sense. 
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5. He ‘saw’ Heaven and Earth (3, 26, 8: ad id 
dyavaprthivi pdry apasyat). 

6. He follows, /.(•., is like to, Heaven and Earth 
in point of prPsa or strength (2, 1, 15: prkso 
ydd dlra Diahiiia vi te bhuvad dun dyavdprthivi 
rodasl ublie). 

7. He supported Heaven and Earth (6, 8, 3 : 
vy astabhncid rddasi mitro ddb/iuiah.) 

8. He is prayed to make Heaven and Earth well- 
inclined (2, 2, 7 : praci dyavapri/nvi brdhmand 
krdhi). 

9. He moves in Heaven and Earth as duta 3, 3, 2,) ; 
ant dr diitd rddasi dasnid iyate\ cp. also 4, 7, 8 ; 
7, 2. 3). 

10. He enters into Heaven and Earth (10, 80, 2: 
agnir mala rddasi a vivcsa', see also 3, 3, 4; 
3,7,4; 3, 61, 7) or moves in them (10, 80, 1 : 
agui rddasi id carat smamanj dn), adorning 
them. 

11. He extends Heaven and Earth with his light 
(6, 1, 11 : a ]ds tatdntha rddasi vi bhdsa\ see 
also 10, 1, 7; 5, 1, 7 ; 6, 4, 6 ; 7, 5, 4 ; 
10, 88, 3). 

12. He brings Heaven and Earth to the sacrifice 

and offers oblations to them (6, 16, 24 : vdso 
yaksihd rddasi and 3, 7, 9: ma/id devan 

rddasi elid vaksi ; see also 6, 12, 1; 6, 11, 4; 
6, 15, 15; 3, 15, 5; 10, 11, 9); he offers 
oblations to them as hotr (3, 17, 2 : ydt/ia 
'yajo hotr dm ague prthivya ydthd divd jdtavcdns 
cikitvan j cvdncna haidsa yaksi dcvan) or invokes 
them as hotr (7, 7, 3 : hdtd | a mdtdrd visvdvdre 
huvandh). 

13. He fills Heaven and Earth with light (6, 48, 6 ; 
a yah paprau bhdnund rddasi ubhe ; see also 
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1, 69, 1 ; 1, 73, 8; 3, 2, 7 ; 3, 3, 10; 3, 6, 2 ; 
7, 13, 2 ; 10, 140, 2). 

14. He surpasses Heaven and Earth in greatness 
(3, 6, 2 ; rodasi . . uta pra yikthd ddha nu 
prayajyo). 

15. He rolls up Heaven and Earth like two skins 
(6, 8, 3 : vi cdnnaniva dhisdne avartayat). 

16. He roars at Heaven and Earth (10, 8, 1 ; a 
rodasi vrsabho roravlti). 

17. He gladdens Heaven and Earth with his 
friendship (10, 88, 2 : tdsya dcvah prthivi dyaur 
utapd 'rannyniin dsadhih sakhye asya). 

18. He is known to Heaven and Earth (10, 88, 8 : 
idm dyaur veda tdm prthivi tdm apah). 

19. He sits in the lap of Heaven and Earth (7, 6, 6: 
vaisvanard vdrani a rddasyor dy;inh sasdda 
pitrdr updstham'). 

20. He is the ruler of Heaven and Earth (7, 6, 2 ; 
hinvdnti sdm rajydm rodasyoh). 

21. He shines upon or illumines Heaven and Earth 
(3, 15, 3 : agnir dydvdprthivi visvajanye a bhdti 
devi a)nftc dmtirah ; see also 1, 143, 2 ; 3, 2, 2 ; 
1, 96, 5 : 2, 2, 5; 10, 45, 4; 7, 12, 1 ; 6, 3, 7). 

The word arati, in all probability, refers to one of 
these twenty-one kinds of relations, and that being so, it 
becomes obvious that the first-mentioned twenty cannot 
be denoted by it (for none of these fits into the context 
in the other passages where the word arati occurs), and 
that it can refer to the twenty-first only. 

arati thus means ‘ one who shines or illumines, 
bright, brilliant, radiant.’ It is therefore derived from 
the same root r or ar ' to shine ’ (and not from r or ar 
‘ to go ’ as Sayana has suggested) as the words arund 
and arusd and is practically synonymous with these two 
words and also with pavakd, sukrd, slid, vibhavan. 
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rukuid, etc., all which wordis mean ‘ bright, resplendent, 
radiant,’ and are, like the word avail, used most often as 
epithets of Agni or Surya. 

I shall now show that this meaning ' bright, bril- 
liant, radiant ’ suits the context in all the verses in 
which araii occurs. Of these 2,2,2: abhi ivd ndkiiv 
usd so vavdsive vaisdm udi sodsavcsu dluudivah \ divd 
ived avat'iv uianusd yu^^d ksdpo bhdsi puviivava samydiah 
has already been explained above (p. 92). 

1, 59, 2 : uiuvd/id divd udbhiv aguih pyihivyd 
dthabhavad avail vddasyoh j 
tdyh ivd devaso ' jauayania devdm 
vaisvduava jydiiv id avydya || 

“ The head of Heaven and the navel of Earth, Agni 
became the illuminator of (/>., shone upon) Heaven and 
Earth. The gods have engendered thee, the god, as light 
for the Arya, O Vaisvanara.'’ 

Regarding the expression aiaii vddasyoh, compare 
1, 143, 2 : pvd dydzd soak pyihii'i avocayai ; 10, 45, 4 : 
a vddasl bhdniDid b/idiy ajiidh ; 1, 90, 5 : dyaz'd ksduid 
riikuid aiiidv vi b/idii and other similar verses in which 
Agni is said to have illuminated Heaven and Earth with 
his light. 

2, 2, 3 : idm dcvd bnd/iue vdjasah si(dd?hsasam 
divdspyihivydv avaiim )iy evive \ 
vdiha)}i iva vedyam sukvdsocisaui 
aouiui uni V dm ndi ksiiisu pvasdmsya)}i || 

The gods set up at the bottom of space (i.e., on 
the earth) him, Agni, with bright light, who illuminates 
(i.e., shines upon) Heaven and Earth, who wins (the 
prize) like a chariot, who is, like a friend, worthy of 
being praised.” 

6, 7, 1 : uiuvdlid)iam divd avaiim pyihivya 
vaisvauavdm yid d jdidm a<^nim | 
kavim sauivajam diiihim /dududm 
asduu a paivam janayania deiah il 
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“ The gods have engendered Agni Vaisvanara, born 
in rta, the head of Heaven, the illuniinator of Earth, 
wise, s(;vereign, the guest of men, the drinking-vessel (of 
the gods).” 

Regarding the expression asan palram in d, compare 
the nivid (T.B. 3, 5, 3, 1) as pal yam jidiur dcvh:am \ 
ca///as6 dt'vapaaah addressed to Agni. 

6, 49, 2 : viso-visa idyam ad/ivaresv 

cidyplakyalitui aralim yuvatyoh j 
divdh nsiim sd/iasah suniim ao}nm 
ya/udsya ktium aritsdm ydjadhyai || 

‘'Oder worship to Agni, who is worthy of adora- 
tion by all peoples in sacrifices, who is not proud of his 
insight, who is the illuminator of the two youthful women 
(i.e., of Heaven and Earth), the child of Heaven, the son 
of strength, the beacon of the sacrifice, bright.” 

7, 5, 1 ; pra^ndyc tardsc hhayadhvani 

giram divo aratdyc prthizyah | 
yd visvcsdm amPtdudm iipdist/ic 
'yaisvdnaro vavrdhe /dyrvddMih || 

“ Proffer the hymn to the strong Agni, illuminator 
of Heaven and Earth, who, (as) Vaisvanara, was magnified 
in the lap of all the immortals by the watchful (priests).” 

10, 3, 7 : sd d vaksi mdhi Jia a ca sat si 

divdsprthivyor aratir yuvatyoh | 
aonih sutnkah sidukebJiiy dsvai 
ydbliasvadblii ydb/iasvdii elid oayaydh 1 1 

” The illuminator of the two youthful women, 
(namely) Heaven and Earth, thou carriest much to us 
and sittest fon our barhis). May the swift impetuous 
Agni come here with swift impetuous horses.” 

I, 38, 7 : hdtdyam saptd juhvb ydjistkam 
ydm vag/idto vyndte adhvayesu [ 
aonim lisvcsdm ayatuh vdsiaiam 
saparyctmi pydyasd yami rdtnam || 
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“ I worship with good cheer, and pray for wealth 
(to), Agni brilliant amongst the Vasus, the hotr who 
sacrifices best with seven ladles (or, tongues), whom the 
priests choose in the rites (as hotr).’' 

The construction of jithvb in pada a is not clear. 
Oldenberg {SBE, 46, p. 46) regards saptd juhvah as 
nominative plural and as the subject of vrinite in pada b, 
and translates ‘ whom the seven ladles (of the priests), 
the worshippers choose as the hotr'; see also his 
Nofcji (I, p. 58). So does Geldner also in his RV, 
Ueber. On the other hand, Pischel, in /7 y/. Stud. 2, 113, 
has compared with padas ab here 10, 6, 4 : uiandro hota 
sd jiihva ydjisihah and says, ‘ Per Accusativ sapid juhvdh 
hangt ab von ydjisthaj?/ (Gaedicke, Accusativ im Veda 
p. 185)’, with which opinion I am inclined to agree- 
Compare also in this connection 4, 7, 5 : tdu/ im Iididraui 
d)iusdk cikilvafksam m sedire | ranvdui pavakdsocisam 
ydjistham sapid dhaniab/iih whose padas cd conve)' the 
same meaning as the expressions aratuh vd'^uucD'u and 
juhvb yd/Etbam in padas ac above. 

10, 3, 2 : krsiidm ydid hnm abhi vdrpasd bLiij 
jandyaii ydsdm brhaidh piiitr jam \ 
urdhvdm b/idnxim suvyasya .siabkaydu 
divd vdsiibhir arai'ir zi bhaii i| 

“ When he surpassed with his splendour the Park 
and the White, bringing forth the woman bnrn of the 
great father and holding firm the ray, raised high, of the 
sun, the brilliant one (sc. Agni) shines with the bright 
ones of Heaven.” The import of this verse is obscure. 
According to Sayana, the Park one is the Night, the 
great father, the sun, and the woman born of him, Usas. 

7, 10, 3 : dccha giro maidyo devayduiir 

ag?nm yauii drdvinam bhiksauidudh | 
siisamd rsam suprdiikam szu'i nca?)? 
kavyavdbam arai'uh mduusdiiam || 
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“ The hymns and thoughts, pious, go begging for 
wealth to Agni, handsome, of beautiful countenance, 
swift carrier of offerings, who shines on men.” 

1, 128, 8 : hotarain ilatc vd^itdhili)k 

priyd?h cefistha?n aralirh ny erirc 
havyavdham ny enrc | 
vih^dyioh vihdi vcdasam 
Iidtrxra?)! yajatdjn kavini | 
dtvdso 7'anvdiin dvasc vasuydvo 
o^irbhi ranvdm vasuydvah || 

“ Agni, the hotr, the storehouse of wealth, do they 
magnify; him who is dear, preeminent and brilliant, did 
they set up ; the carrier of offerings, the hotr, worshipful, 
wise, vivifier of all and pos.sessor of all wealth, joy- bring- 
ing, did the gods wishing for wealth, set up, for 
protection; wishing for wealth, with hymns, (did they 
set up) the joy-bringing (Agni).” 

7, 16, 1 : end vo a^nim nd)ua- 

sorjo ndpaiani a hitve [ 

priydDH cvfistha}}! arafim svad/rjardyn 

visvasya dufdn? aniftaui || 

“With this ad(mation (i.e,, hymn) do I invoke Agni 
the son of strength, dear, pre-eminent immortal, the 
messenger of all, the accomj)lisher of sacrifices.” 

1, 128, 6 : visvo vihaya arafir rv/v///' dad he 

hds/e ddhsine tardnir nd sis)^athac 
chravasydya nd sisralhat | 
visvasnm id isudhyate 
devafja havydn? 6hi$e \ 
idsvasnia it snhf/e varan? ruvaty 
axynir dvdra vy rnva/i II 

“ All grown out, the brilliant swift-moving one 
held wealth in his right hand, not letting it loose ; 
desirous of glory, he has not let loose. For every one 
who desires it, thou carriest the offerings to the gods. 
For every righteous f)ne, he procures his wi^h, (for him) 
Agni opens wide both folds of the door.” 
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The meaning of vihayah in pada a is not certain ; 
Geldner, whom I have followed, translates it {RV, Ueder. 
p. 162) as ‘ ausgewachsen,’ Oldenberg {SBE. 46, p. 138) 
as ‘far-reaching,’ while Sayana, following the author of 
the (3. 3) has explained it as maluxii. 

In pada a, vasur in vasur dad/ie seems clearly to be 
in the nominative case and in coordination wdth arafUi ; 
and Geldner has accordingly translated (be.) padas ab as 
‘ Ganz ausgew^achsen (ward er) der Wagenlenker, h*alt der 
Gott (die Giiter) in seiner rechten Hand,’ observing that, 
before dadhc the w^ord vdsu is to be supplied as showm 
by 9, 18. 4 and that this is an instance of haplology- On 
the other hand, Oldenberg (op. cit. p. 140), referring to 
the same 9, 18, 4 (a yd visvmii varyd vds^ujii hdistayor 
dadhe) proposes to read pada a as visvd vihaya arafir 
vdsH dad/u\ Now^ I aorree walh Oldenberg that the word 
vdsur should not be looked upon as a nominative 
and as an epithet of Agni, but that it denotes 
‘w^ealth’; but I am opposed to any emendation of the 
text. Compare in this connection 1, 110, 7: rMur lid 
ludrah sdvasa ndviyaii rh/inr vajddiir vdsubhir vdsur 
dadih ; 8, 24, 3 : sd na stdvaini. a bhava rayim citrdsra- 
vastamani \ nircke cid yd luxrivo vdsur dadih', 8, 46, 15 - 
dadi reknas tauve dadir vdsu dadir vajesu puritkuta 
vajxuam', 8, 21, 17: iudro va ^Jied lyaii um^lidm 
sdrasvati va subhhdya dadir vdsu; and 4, 24, 1: ka 
sudjitih sdvasah suuitui iudram arvdciudm radhasa a 
vavartat | dadir hi vird gruaie vdsuui where the 
expression vdsur dadih in the first twx) verses seems 
plainly to be equivalent to the expression dadir vdsu in 
the third and fourth and to dadir vd^tlui in the fifth. 

I conceive that vdsur is similarly equivalent to vdsu 
{vdsuui) in pada a also above ^ and that vdsur dad/iv=dadhr 

^ I am likew’ise inclined to think that in 10, 53, 3 : sd dyiir 
agdt sutabhir vdsduah, the \\<.)rd surabhir is equivalent to sia abhim ; 
compare 6, 29, 3 ; vasiDio dtkam surabhim drse kdm. 
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vdsu7?i. Regarding znsvahy compare 4, 1, 1: vUva?}? 
adevam jm 2 aia prdcetasani where too insva is used as an 
epithet of Agni. 

2, 4, 2 : hjidm vidhdnto apam sadhdst/ie 

dvitd dadhur hhfgavo viksv ayoh ! 
esd vistwiy abhy dstii bliiimd 
dcvdnani agiiir aratii' jtrdsvah il 

“ Worshipping him in the abode of the waters, the 
Bhrgus have again established him among the clans of 
Ayu. May he surpass all worlds, Agni, who shines on 
the gods, who has swift horses/’ With regard to devanam 
arafth in pada d, compare 8, 60, 15 : ad id devesu rajasi 
addressed to Agni. 

3, 17, 4 : agjnm stidiixm sudHaih ^rnduto 
iiamasydmas fvedyam jdtavedah | 
tvdm dutdm ax'a/im liavyavaham 
dcvd akrnvann arnhasya uabliim j| 

“ Praising Agni, handsome, of fine splendour, we 
adore, O Jatavedas, thee that deservest to be magnified. 
Thee that art brilliant, the gods have made the mes- 
senger, the carrier of offerings, the navel of immortality.” 

4, 1, 1 : tvdm hy dy^ne sddaiu it savianydvo 
dfvdso dfvdm araii}k uy erird 
ifi krdlvd iiyerix'e | 
dmariyayn yajata nidrtyesv d 
dev dm ddevam janata praceiasam 
insvam ddevam janata prdcetasa)7i || 

“ O Agni, thee indeed, the brilliant God, have the 
gods with one mind set up ; they have set (thee) up with 
this aim: ‘adore the immortal among the mortals; 
engender the wise god who is godly, engender the 
wholly wise one who is godly.' 

4, 2, 1 : yo mdrtyesv amrta rtdva 

devo devesv avatir Jiid/idyi | 
koto, ydjistjio mahnd htcddhyai 
kavyatr ayjny mdniisa irayddbyai II 
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“ The brilliant god, pious, immortal, who was 
established as the best-sacrificing hotr among gods and 
mortals, may he shine greatly; may (he) Agni go (unto 
the gods) with the offerings of men.” I construe 
nidriyi'si(,devesm.wAh6ld yajisthah together in the relative 
clause; compare 6, 1, 13: liotd yyriidpatih sd rd/d 

zdszd veda jdiiiuia jaldvedah | dcvanam iitd yd mdr/ydnam 
ydjist/iah where Agni is said to be the best-sacrificing 
(priest) among gods and mortals, and 4, 7, 1 : ay dm ihd 
prathamo d/idyi dhdtrbhir hotd ydjisthah and other 
similar verses in which it is said that Agni was established 
as the ‘ best-sacrificing hotr.” It is my belief that these 
two ideas have been combined together by the poet in 
the relative clause of the above verse. 

4, 38, 4 : ydh smdrii)idlid)i6 y/ddhya sauidtsu 
sdinitaras cdrati yosii ydcchaii i 
dvirrjiko viddtha nicikyat 
tird araiim pdry a pa aydh II 

The words gddhyd^ sdniiiarah, and /jlka and the 
expression viddtha nicikyat are obscure, and it is hence 
difficult to make out the import of this verse which 
describes the running of the horse Dadhikra. I translate 
mechanically : “ Who, seizing great (booty) in battles, 
moves as the better winner (of the prize) when he goes 
towards the cows, with his good points apparent, 
understanding assemblies, surpassing the brilliant one 
(Agni ?), more than Ayu was able to obtain 

5. 2, 1 : kumdram mdta yiivatih sdmnbdham 
guild bibharti nd dadati pitre j 
dnikam asya nd mindj jdnasah 
purdh pasyanti nihilam araiaii || 

The import of this verse, as also of several other 
verses of this hymn, is obscure; see SBE. 46, p. 368 
and RV. Noten I, 312. I translate tentatively : 

” The young mother carries hidden the bound son; 
she does not give him to the father. The people see his 
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not changing countenance (?) before them, placed in the 
radiant (fire) 

6,3,5: sd id dsicva prdti dhad asisydh 
chislia tejo 'yaso nd dliardm 1 
cityddlirajatir aratir yd aktdr 
vcr nd dnisadva ra^hupdiniajamhdh jj 
“ He [Agni] has made himself ready like a shooter 
going to shoot and sharpened his Hames like the edge of 
iron, (he) of marvellous speed, who shines at night and 
who speeds swiftly like a bird going to sit on a tree 
(i.e., going to its nest).” 

6, 12, 3 : tejisthd ydsydratir vanerat 

todd dd/ivan nd vrdha^r.d adyaut \ 
adroghd nd dravita cetati inidnn 
dmarfyo 'vartrd dsadhisu || 

‘‘The bright one, ruling over the forest, whose 
(splendour) is most brilliant, shone with increasing 
brightness like the sun in his path ; beneficent, immortal, 
unchecked by plants he shows himself preeminent like a 
swift horse 

The construction of the words tejisthd ydsydratir 
vanerat in pada a is difficult, Ludwig has suggested that 
the prc)per reading liere is amatir, not aratir, and 
Grassmann, that one should read tcjisthayd yah instead 
of tejisthd yasya, a suggestion that Oldenberg thinks 
{RV. Noten) is perhaps correct. Oldenberg has besides 
observed (1. c.) that 1, 127, 4 and 1, 129, 5 point 
to the reading arani instead of arati, and also that it is 
possible to construe the passage without emendation as 
‘ dessen (Glut) die scharfste ist, der aratij though such 
interpretation is very artificial. He therefore proposes to 
interpret the passage as ‘ he whose arati is most sharp ’ 
without however saying what the meaning of arati is. 

Now the verses 1, 127, 4 and 1, 129, 5 referred to 
in this connection by Oldenberg are obscure and it is 
difficult to find out what these verses themselves mean. 
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And, moreover, in the verse 10, 61, 20: adhasii mandro 
aratir vibhavava syati dvivarfmny vanesat^ the word vanesat 
‘victorious in the forest,' which is almost synonymous 
with the word vanerctt (‘ruling over the forest’) here, is 
clearly coordinate with amfih and vibhava which makes 
it probable that the word vanerat too here is coordinate 
with aratih and refers to Agni. I therefore supply here 
the word riic^ (fern. splendour) after tejisthd 

on the analogy of 10, 3, 5; tejisthaih kriliimadbhir 
vaysisthcb/iir blimnibhih and translate, ‘ whose (splendour) 
is most brilliant, the bright one, ruling over the 
forest, . . ’ 

In pada c, I regard na dravita only as forming the 
upamana and look upon adyoy;ha (=not injuring; i.e., 
favourable, beneficent) as an epithet of Agni who is the 
deity of this verse. Compare the epithet adyuh that is 
applied to Agni in 6, 15, 7 ; vipyam hotdyam puyuvayam 
adruhaih kavim sumnaiy Imabe jdtavcdasam \ 6, 5, 1 : 

htive vah suiiiuh sa/iaso yiivdna^fi ddyoo/mvdca?h fnatibkiy 
ydvistjiam j yd invati dydvi?idni pydcctd visvdvdydni piiyii- 
vayo adhyuk and other verses, 

dyavita, runner, seems to donote race-horse; com- 
pare the word aiya. Regarding the expression nd dravilct 
. . avaytyd osadkisu^ compare 6, 3, 4 : dyaviy fid dydva- 
yasi ^ dctyn dhdksat ‘ Consuming the wood, thou runnest 
like a courser ’ addressed to Agni. Regarding also the 
sentence nd dyavitct cttati tnidn, compare 10, 176, 3 : 
ydtko nd ydy abhivylo ^hrnivdn celali Inidnd that is like- 
wise addressed to Aeni. 

o 

6y 15, 4: dyiitdndm vo dtit/iim ycdynayani 

aojiim hotdyam nidinusah svadhvaydni \ 

^ Or, if the suggestion of Oldenberg (1. c. footnote) about 
reading iejisthdh be correct, one can supply the word bhdnavak. 
Say ana, it may be noted, interprets aratih here as jvdld and 
construes it with tejisihd* 

^ drdi'ayasi— dravasi here, in the same way as drarayitnavah 
(in 9, 69, 6 : suryasyeva rasmdyo d> dvay iiiidiah) ^dravitiiavati, 

15 
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vipram na dyitksdvacasam siivrkiibhir 
havyavdhmn aratim dcvd)n rnjasc i| 

I adorn with well-cut (i.e , well-fashioned) hymns 
your shining guest, the heaven-man, Agni, hotr of men, 
accomplisher of sacrifices, whose speech like that of an 
inspired seer is bright, the carrier of offerings, the bril- 
liant god ”, Regarding the expression sHvrklid/iir rnjasc, 
compare Geldner in Vcd. S/. 3, p. 32f. 

6, 67, 8 : fd jihvdya sddaui eddm sunicdka 
d ydd vdm salyo aratir rte bhut \ 
tdd vdm mahitvdm ^lirtdiDidv astu 
yitvdm dahhc li cayistam dmhah || 

The import of padas ab is obscure. I translate, 
following Oldenberg {RV, Xolcn I, 413) ; ‘‘ The wise one 
[sc. Agni] (brings) here the two (sc. Mitra and Vanina) 
at all times (and offers food) with his tongue, when (he), 
the powerful brilliant one, is present at the sacrifice 
offered to you two. May that be your greatness, O ye 
two whose food is ghee ; you remove distress from the of- 
ferer (of sacrifices)”. Compare with this stanza 3, 57, 5 : 
yd tc ji/ivd mddhumati sumcdhd dy^ne dcvesucydta urud \ 
tdyehd vxsvdii dvase ydjairdn a sadaya paydya cd 
mddliuni ||. 

8, 19, 1 : tdm ^Qurd/iayd svarnaram 

dcvdso dcvdm aratim dadlianvire j 
devatrd havydm ohire || 

“ Praise him, the heaven-man. The gods have run to 
the brilliant god and made him carry offerings to the 
gods.” I regard dkire in pada c as being used with the 
causative sense with the signification ‘ made him carry ’. 
8, 19, 21 : lie yyird mdaar/iitam 

yam dcvd duldm aratim iiytrire j 
ydjidk^^kn kavyavdhanam ]| 

“ I magnify with hymn (Agni) the benefactor of men, 
whom, brilliant, best officiating in sacrifices, the gods 
set up as messenger and carrier of offerings 
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10, 3, 1 : ino rajanu aratih sainiddho 

raxidro dak say ci siisuniaii adarsi i 
cikxd vi bhati b/iasa brkata 
'sikmm cli rnsaiim apajan 11 
“ O king, the chief, radiant, Rudra-like, . . . for 
skill, being kindled, has been seen. The wise one shines 
with great splendour, going to the dark one and driving 
away the bright one The word susiDuaii in pada b 
which I have left untranslated, is obscure ; see 
Oldenberg’s RV^ Notcn II, 200 where several conjectural 
explanations are given of it. We do not know to whom 
the vocative rajan in pada a and the words a'^ikni and 
7'usati in pada d refer ; but it is possible that the latter 
two words refer to Night and Dawn. 

10, 3, 6 : asyd siis?7idso dadrsandpaver 

jehajnmiasya sva^tayan niyiidbhih i 
prahiebliir yd riisadbhir dcvdtaijw 
VI rebliadbhir aratxr bhati vibhvd |i 
‘‘ Who, bright, brilliant, most godlike, shines with 
(his) old gleaming, singing (tlames), — the powers of him 
whose felly is visible, who presses swiftly forwards, 
rushed onward with teams 

10, 45, 7 : link pavakd ara/xh suincdha 

ludi'tcsv ao'inr auipto ni dhdyi i 
xyarii dhunid)}i anisdm bhdrib/irad 
x\c chitkrena socisd dyani lunksan || 

“The immortal Agni, loving, bright, brilliant, wise, 
has been established among men. Reaching the sky with 
bright flame he raises up, carrying, the bright smoke ”. 

10, 46, 4 : vmiidrdm hdtdmiu Hsijo ndniobhih 

prancam ya/iidm iicidyav7 adhvardudni | 
visdm akruvaan aratim pdvakdm 
havyavdhafk dddhafo mmiuscsii |i 
“ Him, bright and radiant, who leads sacrifices 
rightly, the ruler of sacrifices, the Usijs, with obeisances, 
made the dear hotr of the clans, establishing him as the 
carrier of sacrificial offerings among men”. 
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Asv, SS. 4, 7, 4 : smniddho agiiir vrsand ^ ratir divas 

tapfo ^hanno duhyate vdm ise nmdJm j 
vayam In vdm puritiamdso asviud 
havdmahe sadhamadesii kdravah |l 
“ Kindled, O ye two bulls, is Agni the illuminator 
of Heaven ; the gharma is heated ; honey is milked for 
your food. O ye Asvins, we singers, most busy, invoke 
you in these occasions of rejoicing together”. 

This verse occurs in AV (7, 73, 1), with the 
readings ratJn divdh and puntddmdso in a and c, and in 
Sankh. SS. (5, 10, 8) with the reading rayir divah in a. 
It is the opinion of Whitney {AV, Trans, p. 437) that 
the reading of Asv. SS. is ratir divah and that this, as 
also the reading of Sankh. SS., are corruptions of the 
AV reading which is correct. 

This opinion seems to me to be untenable. The 
reading vrsandrafir divah is found in AB. 1, 22, 2 also ; 
and the occurrence of the expressions divo ara/ih, 
rodasyor aralih and divas prthivyor aratih in RV. 7, 5, 1 
and other verses explained above shows that one should 
read aratir divah in this AB passage also, and that this 
is the original reading, rathi divdh and rayir divah in 
AV and Sankh. SS. are therefore without doubt 
corruptions of the reading araiir divdh. 

The word ara/'ih occurs, further, in RV. 10, 61, 20 
which will be explained in the next article. 

§ 7 

dan 

This word dan, about whose interpretation there 
has been much dispute, occurs in but seven verses of the 
RV. In six of them it is found at the end of the pada, 
preceded by the word pdtih in four (1, 149, 1 ; 153, 4 ; 
10, 99, 6; 105, 2), and by pati and disuh in one each 
(1, 120, 6 ; 10, 61, 20) ; in the remaining verse (10, 115 
2), it occurs within the pada. 



Sayana explains the word as sairun daumyati in (me 
verse, damayau in another and as Madanah, dadad 
abliimatam pj'ayacchau, data, dhanain prayacchaii and 
yastfmm dlianadrxfa in the others. According to him, 
therefore, there arc two words having the form dan^ one 
derived from the root dajn and the other from the 
root da, ' 

Similarly, Roth too (in the PW) believes that there 
are three words of that form: dan in 10, 61, 20 is, 
according to him, a verbal form of the root dan, in 10, 
115, 2, a shortened form of dania, tooth, and in the other 
five verses, the genitive of dam, house. In the latter 
opinion, he is followed by Bartholomae (Ar. For. 1. 70 ff ), 
Grassmann, and Brugmann (Grundriss 1 § 108, 204, 672).^ 

Pischel criticised this opinion in St, 2, 93 f¥>, 
pointing out that in 1, 120, 6 and 10, 105, 2 addressed 
respectively to the Asvins and Indra, the interpretation 
of dan as ‘ of the house ’ hardly fits, since these deities 
are nowhere in the RV described as ‘ masters of the 
house {(^rPapat/y, He therefore opined that dan denotes 
‘ richtend, bemeisternd’ in 10, 105, 2; 99,6; and 

‘ Ausrichter (des Opfers) ’ in 10, 115, 2; 1, 153, 4; 
149, 1. In 1, 120, 6, dan is, according to him, a verbal 
form meaning ‘ herrichtet,’ and m 10, 61, 2, too, a verbal 
form meaning ‘ ausgerichtet ' and having as its subject 
sisnh which is slang for ‘ penis.’ 

This opinion of Pischel was, in its turn, criticised 
by Oldenberg {RF, Nokn II, 267) who has observed 
(1) that the expression sihiv dan, in 10, 61, 20 is so 
similar to patir dan that it is very questionable if it is to 
be construed in a different manner, and (2) that since 

’ Ludwig: interprets the word mostly as ‘ zu geben, ‘ zu 
spenden etc. (see Pischel, Ved, Si, 2, 93) and thus seems to 
follow Sayana in deriving the word from the root da ‘ to give ’ ; 
dan is an infinitive in his opinion. In 1, 120, 6 however he 
explains the word as ‘ dass ihr richtet/ 

^ See Pischel, V(d, St, 2, 93. 
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sxsu is a common epithet of Agni and this verse is 
referring to Agni, it is not proper to give it an unusual 
signification. He has therefore interpreted patir dan 
as ‘ Herr des Hanses ’ \xxop.cit. 1 1, v315, 336 and thus 
preferred to follow the lead of Roth and Grassmann. So 
also do Wackernagel who explains dan as ‘ des Hauses’ 
{Ai. Gr. 1, pp. 196, 258) and Macdonell who explains 
dan as the genitive of dd/n- (Gcd. Gr. pp. 37, 60 : see 
also p. 218 and n. 5 there). Similarly, Geldner too 
translates patir dan and paii dan in 1, 140, 1 ; 153, 1 ; 
120, 6 as ‘ Hausgebieter ’, ‘Herr dieses Hauses’ and 
‘ Hausmeister ’ in his RV. Uebcr. 

Now, the criticisms urged by Pischel against the 
interpretation proposed by Rotb, and by Oldenberg^ 
against that proposed by Pischel, are, it seems to me, 
quite valid. At the same time, it also seems to be beyond 
dispute that dan in the combination path- dan and s'lsnr 
dan, is the genitive form of a word like dans or dax'ns, 
as observed by Wackernagel (1. c.). This dans ox darns 
cannot, for the reasons mentioned above, signify ‘ hou.se ’ ; 
and I therefore believe that it is identical with the word 
of that form which is cognate with the words ddnisas 
ddmsana, etc , and is derived from the root dams ‘ to be 
strong’. This is tbe opinion of Pischel also, except that 
he thinks that the root dams signifies ‘ zu richten ’. 
Compare his observations in 1. c., p. 103 : “ Es ergiebt 
sich also, dass dan zu dams gehbrt, dessen Grund- 

® There are other objections, to'^i, that can be urged against 
Pischel’s interpretation. His separation of puiih and dan (in his 
opinion, both are nominatives) in the combination patir dan cannot 
Ire c<'>rrect. For, except in the cases pointed out by (Irassmann 
is. V. pati 8, 9), the word pa/i by itself (i.e., when not used in 
association with genitives like vdjasya. vasnna/i, subhah, savasah 
etc.) is never used in the RV as an epithet of gods. Ao-ain 
Pischel’s interpretations of 10, 99, fJ and 10, 115, ■> seem to be 
forced and indicate that his explanation of the word ddn is not 
correct. 
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bedeutung ' richten ^ ist. . . Zur gleichen Wurzel 
gehoren damsdua, danisdna, ddmsas ‘ Meisterschaft 
‘ Macht damsdnavant ‘ machtig \ puruddmsa, puru- 
ddmsas^ siiddmsas ‘ behr niachtig’, ddmsistha ‘sehr 
niachtig’, ddmsu ‘ machtig ' iin Sinne von ‘gewaltig’, 
‘ weit \ ‘ hoch ’ u. dgl., ddmsujuta ‘ in gewaltiger Eile ’ 
(so auch Ved. Stud. 1,220 zu lesen ; sonst weiss ich 
auch heut keine bessere Erklarung von 1, 122, 10), 
dasnid und dasrd ‘ inachtig ' Meister ” 

Compare also his observations on pp. 104-5 in conti- 
nuation of the above. 

In other words, dan in the combination nsur dan 
and pdtiv dan, is the genitive form of dams which, like 
lavds and sdlias, signifies ‘ strong, powerful, great ’ and 
also ‘ strength, power, greatness.’ The epithet ^lhlr dan, 
in 10, 61, 20 addressed to Agni, thus means * child of 
strength ’ and is synonymous with the epithets sa/iasah 
sunu and saliasas pitfra that are applied to him in many 
verses, (see Grassmann, s. v. sahas ) ; and the epithet 
pdfir dan used in 10 99, 6 and 10, 105, 2 that are both 
addressed to Indra is similarly synonymous with the 
epithet savasas pati that is applied to him in many verses 
(see Grassmann, s. v. kjva's). 

I shall now show that this meaning suits the context 
in all the verses in which the word dan occurs. 

1, 120, 6 : srutdm gay at ram tdkavanasyd- 
hdm cid dhi rircblidhdnd vdni | 
akfi htblias pati ddii || 

“ Hear the hymn of Takavana ; I have indeed, O 
Asvins, sung your praise. O ye lords of splendour, that 
are great, turn your eyes.’’ 

In pada c, I supply the word adhattam after a on 
the analogy of 1, 116, 16: tasmd (sc. rjrasvaya) aksi 
ndsatyd vicdksa a dhattam dasrd bhisajdv anarz'dn and 1 , 
117, 17 : dkfi r/rdsvc asvindv adkattanu Sayana explains 
idkavdnasya in a a.s sk/ialad-gater andhasya Rjrdsvasya^ 
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an explanation which is perhaps correct;'* compare I, 
116, 16 cited above. rt^a;/=great, da^ra', compare the 
many passages in which this epithet or its equivalents 
ddmsist/id, piiruddmsasd, sacipali, sakta, tuvistaum, etc-, 
are applied to the Asvins. akst adhatia>n in c means ‘ cast 
your eyes on the daksind that is now offered to me ’ ; 
see Geldner, RV. Ucber., p. 148. 

10, 99, 6 : sd id dasam tuviydvam pdtir ddn 
snla/csdm frisirsduam damanyat | 
asyd tritd nv djasd vrdhdnd 
vipd vardhdm dyo-agrayd han II 

“ He, (Indra) lord of strength, overcame the loudly 
roaring dasa with three heads and six eyes. Trita, 
waxing strong with his {sc. Indra’s) strength, killed the 
boar with iron-tipped arrow. ’ The fighting of Indra 
and Trita with the dasa of three heads is referred to in 
10,8,8-9 also: sd pitrydny ayiidlidni vidthi indycsita 
dpfyo ab/iy liyiidhyat i tnRirsdnam sapldrasmim jao^Jianvdii 
tvdstrdsya cin n'lh sasrjc tritd gah || bhiirid indra iidi- 
naksantam 6jd 'vdbhiuat sdtpatir uidnyanidnam ] tvdstrdsya 
cid visvdrupasya gdndm dcakrdnds trtni sirsa pdrd vark. 

10, 105, 2 : hdrl ydsya suyujd vivratd ver 
drvantd 'nu sepd 1 
ubkd raji nd kcsind pdtir d dn || 

The construction of tins verse is difficult. Grassmann 
has translated it as “ Du, dessen goldfarbenes Rossepaar 
schbn angeschirit, auf beiden Seiten vorwiirts strebt, 
laufend kings den beiden Schwanzen des Vogels wie ein 
Hausherr zwischenden beiden behaarten Linien”, Ludwig 
as “ Des falbenpaar leicht angespannt verschiedenen 
seiten zustrebend anrief der vogel die renner, zwei 
Raji’s gleich die mahnigen, der ist herr zu geben ” and 
l^chel (1. c. p^ 95) jis storrige Falben fromm 

In this case, it would be belter to interpret 
have heard ’, and pada c as ‘ O ye lords of splendour, ye that are 
great have given two eyes (to Rjrasva)’. 



sind, vvenn er, der Herr, die beiden mahnigen Rosse, die 
wie zwei Ruten steigen, gezugelt hat, sie bemeisternd 
I translate as follows: “ Whose two bay horses are self- 
yoking, difficult of control, (these) two swift runners, 
having like two rajis (long) hair in the tails, the lord of 
strength drives.” 

v€h=dnves, sets in motion; compare 1, 63, 2: 
a ydd dhdri indra vivmfd vcr a tc vdjram jarita bdhvor 
dhdt\ 1, 177, 2: ye te vrsano vrsabh'dsa indra brahma- 
yujo vharathd^o dtyah | tan a tistjia ; and 10, 105, 5 : 
ddhi yds tasthau kesavantd, suynjd^svayujd^ self-yoking ; 
see p. 45 above. Compare also the epithets brahrnayujd 
and vacoyujd ^ applied to Indra’s horses in the following 
ver.'^es, 8, 1, 24: a tvd sahdsram a satdm yiikla rdthe 
hiranydye | brahmayiijo hdraya indra kesino vdhantn 
somapltayc \ 8, 17, 2: a tvd brahrnayujd hdri vdhatdm 
indra kesind ; 8, 45, 39 : a ta eta vacoyujd hdri grbhne 
sumddratha ; 8, 98, 9 : yiinjdnti hdri isirdsya gdthdyoran 
rdtha uruyuge \ uidravahd vacoyujd, v^vratd=d\^^'\cn\\, to 
control, unruly, refractory, ‘ widerspenstig ’ (Roth in PW ; 
Geldner, Ry. Ueber,, 1, 63, 2), and not ‘ nach ver- 
schiedenen Seiten strebend ’ (Grassmann). dnu sepd^xw 
the two tails; compare 10, 97, 19 : ya osadhih somardjnir 
visthitdh prthivim dnu * the plants, whose king is Soma, 
that are spread in the earth ’ ; 8, 10, 6 : ydd antdrikse 
pdtathah purubhiijd ydd veme rddasi dnu ‘ whether ye fly 
in the atmosphere (antariksa), O ye two that possess 

® It seems to me now that it is preferable to interpret 
vacoyujd and manoyiijd dsvd as ‘ the two horses that are yoked by 
the hymn or praise recited by the priest that is, ‘ the two horses 
that yoke themselves to the chaiiot as soon as the priest recites 
hymns invoking and praising the deities that are their masters 
instead of as ‘ the two horses that yoke themselves to the chariot 
as soon as their master thinks of setting forth or expresses in 
words his intention to set forth ' (see p. 46 above and n. 7 there). 
Compare in this connection 3, 35, 4 : brahma nd te brahmayilja 
yuuajmi hart sdkhdyd sadhamada dsu and 7, 36, 4 : gird yd eta 
yiiudjad dhdri ta indra priya surdthd sura dhdyil. 

16 
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much, or in these two worlds, namely. Heaven and 
Earth”; 1, 80, 1: drcajin dnu svardjyam ‘may they 
sing in thy own sovereignty 

The meaning of raji is unknown. Grassmann sug- 
srests ® that it denotes an animal like an antelope or buffalo; 

O , 

and it is clear from the above comparison that it has very 
long hair. Perhaps, it denotes the camara-mrga or 
Tibetan yak which has long silken hair all over the body. 
With regard to pada c, compare 8, I, 25 : a tvd rathe 
hiranvayc liari mayiirascpyd \ sitiprstha vahatdni “ O 
Indra, may the two steeds with white backs and tails as 
long as those of the peacock carry thee in the golden 
chariot.” 

Or, should one interpret anii sepd as ‘ proceeding 
from, i.e., beginning with, the two tails ’ ? In this case, 
the two steeds of Indra would have long hair all over the 
body like the above-mentioned yak. Compare 3, 45, I : 
a mandrair indra haribhir ydhi niayiiraromabhih ‘ come, 
O Indra, with beautiful steeds that have on their bodies 
hair (long) like the peacock (’s tail).' The sdmdnyadharnia 
in the comparison contained in the epithets mayurasepyd 
and niayiiraromabhih, as in the comparisons contained in 
many passages of later classical writers, is length. 
Compare, for instance, Subhasitaratnabhandagara, pp 
269 f. : asyd manohardkdra-kabari-bhdra-nirjitdh 1 lajjayeva 
vane vdsam cakrtis camara-barhinah ; ^ asydh sapaksaiha- 
vidhoh kacaughah sihdne mukhasyopari vdsam dpa | 
paksastha-tdvad-bahii-candrako 'pi kaldpindm yena jiiah 

® Piscbel interprets raji as ‘ sich aufrkhtend,’ ‘ gerade ’ 
(I.C., p. 95), while Sayana explains it as dydvdprthivyau \ yad vd 
mahdntau rahjakau surydeandramasau. 

It will be seen that this stanza mentions, besides the 
peacock, the camara or yak also. Its hair or edmara is likewise 
mentioned in a similar connection on p. 270 op. cit. in the following 
verse: cikicra-praka>d jay anti tc vidiifi murdhani ydn bibharti sd j 
pasund ’ pv apuraskrlcna iattiUandm icchati edmarena kak. These 
verses thus lend support to the view expressed above that raji— 
camara or yak. 
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kaldpah ; asydh kacdndm sikhinas ca kim nit vidliim kaldpau 
vimater agdtdm j fendyam ebkih kim apu/i pus pair abhartsi 
datvd sa kim ardhacandram ; na jimtifa-ccliedah sa In 
y^a^ana-cdrt na ca tamo na tasyendor maifrt na ca madhu’ 
kards te hi mukhai^dh j na piccham tat kekiny ucitam 
asito 'yam na ca manir mrdutzdd a jndtam g/iana-cikiira- 
pdso mrcradrsah\ and Raghuvarhsa 9, 67 : api tiiray^a- 
sannpdd iitpatantam mayuram na sa ntcira-kaldpam bdna~ 
lakshcakdra j sapadi gata-manaskas citra-mdiydnukirnc 
rati-vigalita-bandhe kesa-pdsc priydydh, 

Oldenberg (op. cit. II, 325) suggests ® with hesitation 
that amt sepd in b should be emended into tamtsepd and 
refers in support thereof to the observation of Gunther 
(Beurteilungslehre des Pferdes, p. 298) that ‘ edle Hengste 
haben diinneren und kiirzeren Penis, gemeine haben 
langeren und dickeren.' This is not verj^ convincing, 
and, for my part, I do not fee! that there is any need for 
emendation. 

1, 149, 1 : mahah sa rayd esatc pdtir ddnn 
ind indsya vdsnnah padd a | 
iipa dhrdjantam ddrayo vidhdnn it 1| 

“This lord of strength advances to great wealth, the 
mighty one in the abode of mighty wealth. May the 
stones honour him as he speeds near.” 

This verse is, according to the Sarvdnitkramani , 
addressed to Agni ; but, as observed by Geldner 
[RV. Uebcrl), his name is not mentioned in the hymn, 
and the word ddrayah in v. 1 and sargah and sdsrlta in 
V. 2 seem to point to Soma as the deity. In either case, 
pdtir dan means ‘lord of strength.’ Compare 5, 6, 9 : 
7^td na lit piipuryd ukthesit savasas pata isam stotrbhya a 
bhara and 9, 36, 6 : a divas prsthdm asvayitr gavyayuh 
soma rohasi | virayuh savasas pate in which the epithet 
savasas pati is applied to Agni and Soma. 

® He has perhaps allowed himself to be influenced by Say ana 
who explains septi here as sepavantau prasasta-pumsivav ity arthah. 
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1, 153, 4 : utd vdm vi/csii madydsv andho 
gdva apas ca pipayanta devih i 
uto no asyd puri'yah pdtir d an 
vttdm pd/dm pdyasa nsriydydh |1 
“ And in clans with plenty of Soma, the cows and 
divine waters have made the plant to swell. And of this 
your cow’s milk, drink with relish, O ye (Mitra and 
Varuna) — (and) first, the lord of strength (Agni).” 

mddya^su viksu means ‘ in clans having plenty of 
Soma’ in the same way as son? yd t sddasah in 1, 182, 8 
{asindd adyd sddasah so?nydd a) means ‘ from a seat rich 
in Soma ’ ; see Geldner, RV. Ucber., I, pp. 192, 237. 
According to Geldner (he.), the sense of the verse is: 
“O ye Mitra and Varuna, the Soma juice is ready for 
your drinking in many houses ; do ye however rather 
drink with relish this cow’s milk of ours.” As observed 
by Sayana, pdtir dd??, ‘ lord of strength ’ in pada c 
denotes Agni; see also Fischel, l.c., p. 98. 

10, 61, 20: dd/idsn ?nandr6 aratlr vihhavd- 
va syati dvivartan'ir va?irsdt | 
urd/ivd ydc c/irenir nd disnr dun 
niaksii slliirdm sevrdhdrh s?~(/a n?dtd |1 

Pada c of this verse is obscure. Roth, in the PW, 
emends sisnh into s/sj.ah, while Pischel (op. cit., p. 94) 
believes that sis??/? itself is, like the German ‘ der Kleine,’ 
slang for sisna. According to him, padas cd are parallel 
to5, 7, 8: si?s!?r asiita )ndtd krdna ydd dnase bhdgan? 
and other similar ver.ses and says that the mother gave 
birth to Agni immediately after copulation. 

This explanation does not seem satisfactory to me 
(see p. 117 above) ; and I am inclined to believe that the 
verse as a whole sa}s that Agni grew up as soon as he 
was born and consumed the plants, and that it is parallel 
to 7, 4, 2 : sd sftso agnis tdrnnas cid astii ydto ydvistko 
d/'anista mdtiih \ sd?h yd vdna yuvdte sucidan bhiiri cid 
dn??d sd?n id atti sadydiy, 10, 115, 1-2: ciird ic cliisos 
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iamna^ya vaksatho na yo matarav apy efi dhalave j 
anudha yadi jijanad adha ca ?nl vavdksa sadyo md/n 
dufydm cdran !l ao'jnr ka nama dhayi ddini apdstamah 
sdm yd vdiid yiivdfc bhdsniand data \ ahliipramurd jiihva 
svadlivard ind ud prdthan?diio ydvase vfsd and other 
similar passages. I therefore translate the verse as 
follows : “ Then the dear (Agni), bright, radiant, two- 
wayed, ruling over the forest, lets himself loose in these 
(plants), when (he), the child of strength becomes upright 
like a straight line ; the mother soon gave birth to the 
strong one, the enhancer of happiness.” 

Padas d and c, in which it is said that the mother 
gave birth to the strong one and that the child of 
strength became upright like a straight line, that is, 
grew up and set himself into activity, should be read 
first ; and padas ab, which describe that Agni let himself 
loose in the plants (and consumed them) should be 
read thereafter. 

dsK in a refers to dsadhisii\ compare 6, 12, 3 (ex- 
plained abov^e on p. 112): tejistPd ydsydratir va?ierdt 
todd ddhvaii nd vrdliasd)id adyaut . . avartrd dsadhtsit 
which is in many respects parallel to this, dvivartanih 
in b refers perhaps to the two paths, upward and 
forwards, which Agni follows in the forest when consum- 
ing plants. 

[ilrd/ivd bhavati) ‘ becomes upright ’ in pada c means 
‘ stands up (does not sit) ; sets himself into activity ; 
bestirs himself ’ ; compare 4, 4, 5 : urdhvd bhava prdti 
vidhyddhy asmdt ‘ get up (bestir thyself) and shoot them 
away from us ' where the expression urdhvd bhava is used 
of Agni in this sense ; 5, 1, 2 : urdhvd a^mh sumdndh 
prdtdr asthdt ‘ Agni, well-disposed, has put himself into 
activity in the morning ' ; 6, 63, 4 : urdhvd vdni agnir 
adhvaresv asthdt and other passages where the word 
ut-tistha (= tirdlivo bhava) is used of Agni. Compare 
also the expression todd ddhvan nd vrdhasdndh in 6, 12, 3 
cited above which too has the same sense. 
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As already observed above, fisiU' child of 

strength, 

10, 115, 2 : a^mr ha nama dhayi daiin a pas f amah 
sam yo vaua y a vale hhdsj//aaa da la \ 
abhipramura jiihva svadhvard 
ino na prolhamano yavase vysct || 

“ The strong one, most efficient, named Agni, was 
established, who consumes woods with pulverising (i. e., 
destroying) tooth, the accomplisher of sacrifices with 
(his) growing tongue (i. e., flame), snorting like a great 
bull in a field of grass.” 

After dhayi in a, we have to understand viksh, 
marlcsii, diiroue, sddane or other similar word ; compare 
1, 148, 2-3 : nityc cm nii yam sadanc jayyj bhre prdsastibhir 
dadhire yajmydsah | pra su iiayanla y^rbhdyaula istav 
dsvdso 7id ralhyb rdrahdnah || pityiini dasmd in rinati 
jdmbhair ad rocalc vaua a vibhavd | ad asya va^o dnii vdli 
sodh. 

The expression abhipyamiira jiihvd in c means, 
according to Pischel (l.c., p. 98), ‘ strengthening ladle ’ 
and according to Oldenberg {op. ciL II, 336), 'with 
destroying tongue/ Compare however 1, 127, 1: ya 
urdhvaya svad/ivaro devo dcvacya krpa ‘ the god who, 
with his upright flame turned towards the gods, 
accomplishes the sacriflce ’ addressed to Agni ; the 
expression ilrdhvdva svadkvarah krpa in this verse is 
exactly parallel to abhipramura juliva svadhvardh in pada 
c above. The word abhipramura is derived from the 
root march ‘ to grow, to increase, to become strong,’ as 
pointed out by Pischel (l.c., p. 112). 

I have interpreted ddu ‘strong’ here as I have 
done in 10, 105, 2 above. Compare the epithet das)}!a 
applied to Agni in 1, 148, 3 cited above and in other 
passages. It is possible to regavd dna here as equivalent to 
dome (compare the word sadanc in 1, 148, 2 cited above) 
and to interpret it as ‘in the house.’ There is however 
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no necessity to assume two words of the form dan, and it 
seems to me preferable to look upon it as a derivative of 
dams ‘ strong,’ in this verse also. 

In the opinion of Pischel (l.c., p. 100), the word dan 
occurs, further, in the RV in the two following stanzas 
also : 

5, 3, 7 ; divo nd ydsya vidhald ndvinod 
vfsd ruL'sd osadhlsu nunot \ 
f^hhid )id yd d/irdjas~a pdlniana ydiui 
d rdda^i vdsiina ddm supdlni 1| 

According to Pischel, the above word dan occurs in 
pada d as ddm, and is a verbal form ; a <'/a;//=ausrichtete, 
i e., ausstattete, and padas cd mean, ‘der wie (der 
Durstige) in der Hitze im Zug and Fluggehend, Himmel 
and Erde, die trefllichen Gatten, mit Gut ausstattete.’ 
I do not feel so certain that the word used in this verse 
is ddn\ but, granting that Pischel’s opinion is right, 
I would translate the verse as ‘ Whose (dame), when he 
worships (the gods), roars like (the thunder) of Heaven, 
he, the strong bright one, has roared in the plants; 
going with flying speed like one (seeking shelter) from 
the heat, the strong one has extended with light Heaven 
and Earth, the excellent husband and wife.’ 

In pada b, the word used is, according to Roth 
(Ueber gewisse Kurzungen des Wortendes in Veda, p. 3) 
and Pischel (he.), nikse which is short for ruksesn and 
means ‘in the trees.’ According to the Padapatha, 
however, the word used is niksdh which probably 
means ‘ bright ’ ; see Grassmann and Oldenberg, 
RV. A'ofen, I, 371. 

I have followed Pischel in the interpretation of pada 
a; but I do not feel certain that this is what the poet 
had in his mind. Regarding the simile however, compare 
7, 3, 6 : divo nd te tanyatiir cti susniah and 4, 10, 4: 
prd te divo nd stanayanfi supndlu 
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The comparison in c is, according to Pischel, 
concerned with one who, feeling thirsty in the heat, 
runs to procure some drink to quench his thirst. I am 
inclined to believe that it concerns one who flies for 
shelter from the heat ; compared, 16, 38: upa cJidyam 
iva ghyner dyyaiDua sdrnia te vaydm 7 \xvA 1, 158, 3: dpa 
vdm dvah sarandm yyanieyam suro najuia patdvndbhir 
evaih. 

In d, I interpret vdsii as ‘ light ’ and supply after a 
the word latdna on the analogy of 6, 4, 6 : « siiryo Jid 
blidnumddbliir arkatr dg)ie tatdntha rddasi vi bhdsa i 
citro nayat pdri tdnmmsy aktdh socisd pdtniaiin ansi jo nd 
dtyan. 

The reading ddm snpdiui is, though not unintel- 
ligible, suspicious ; for, as I have already observed above, 
the word pdti by itself (i. e., not accompanied by geni- 
tives) is not used in the RV as an epithet of any deity; 
nor are Heaven and Earth described anywhere in the 
RV as ‘excellent husband and wife (treflliche Gaten).’ I 
would therefore emend ddm supdtni into ddmsnpatni (i.e., 
ddmsu-patni ; compare ddmsu-jniah, ydmsu-jilivah) and 
interpret pada d as ‘he extended Heaven and Earth, 
lords of greatness, with his light.’ ddmsnpatni— 
lords or lords of greatness ; it is the equivalent of the 
epithet suddmsasd that is applied to Heaven and Earth 
in 6. 70, 7 : urjam no dyads ca prthivi ca pinvafdm pita 
matd visvavidd snddmsasd and 1, 159, 1 : dcveb/iir ye 
dcvdputrc snddmsasd. Roth, too, in the PW, suggests the 
emendation ddmsnpatni \ he would however interpret 
this word as ‘einen wunderkraftigen Herrn habend ’ 
Oldenbcrg (ZHMG. 55, 290) suggests the emendation 
fd)i snpdtnl, tdn being a verbal form (= tatdna) of the 
root fan. 

4, 19, 7 : praoydvo nabhanvb nd vdkvd 

d/ivasyd apinvad ynvotiy ytajndh | 
dhdnvdny djydii apynak fysdnnii 
ddhog indrah staryb ddmsupatnih || 



Here Roth would retain the reading damsupafjiih 
and interpret the word as ‘whose lord is wonderfully 
strong'; but against this Fischel (1. c., p. 102) urges 
that ‘ sterile women whose lord is wonderfully strong ’ 
are, though conceivable, hardly within the realm of 
probability. He would therefore emend damsupahiih 
into dam supatiiih and inter|)ret pada d as ‘ es nielkte 
India die unfriichtbaren (Kiihe), er machte die Frauen, 
die einen tiichtigen Gatten haben, schwanger’ d. h. 
“ Indra bewirkt, dass die unfriichtbaren Kiihe Milch 
geben, also fruchtbar werden, und dass die Frauen Kinder 
bekommen, ein Hauptwunsch des Inders.” Here too dam 
or dan is a verbal form of the root dams ‘ richten ' and 
means ‘ er machte schwanger,’ The stanza signifies, 
according to him, “ Er filllte an die seichten Fliisse die 
(dabei) wie Madchen (bei der Vergewaltigung) schrieen. 
Wiisten und Gefilde, die diirsteten, trankte er; Indra 
schaffte Milch den unfriichtbaren (Kuhen), er machte 
die Ehefrauen schwanger.” Geldner translates pada 
d ^ as ‘ Indra melkte die Geltkiihe die einen tiichtigen 
Haiisgemahl (in ihm) haben’ in his RV, Ucbcr, and 
therefore looks upon dam as the genitive of dam or dams 
meaning ‘house/ Grassmann translates the pada as 
‘Indra molk des Damon's gelbe Kiihe' and Ludwig as 
‘er gewann milch von den [bisz dahin] unfruchtbaren 
gattinnen des wunder [tieres]/ 

Hillebrandt [Liedcr des RV.^ p. 46) translates the 
stanza as: “ Er schwangerte die Madchen, die wie 
hervorbrechende Ouellen tobten, er schwangerte die 
j ungen, rechtschaffenen Frauen, welche verkummerten. 
Die diirstenden Triften und Felder sattigte er. Er 
verschaffte Milch den Unfruchtbaren, die einen wunder- 
kraftigen Gatten hatten,'’ and observes: “ I3ie gewaltige, 

®The other three padas he has translated as : “ Er schwano^erte 
die Unvermahlten, die wie die (Juellwasser glucksten, er 
schwangerte die sittsamen jungen Frauen, die schmachtenden. Er 
trankte die verdursteten Steppen und Ebenen. ’ 

17 
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befruchtende Kraft Indra’s wird geschildert. Es wird 
immer iibersehen, dass es sich um eine Steigerung handelt. 
I. schwangert 1. die agn'iz'o, die iinverniahlten, 2. die 
jungen Frauen, die aber dhvasni sind, 3. die, die 
unfruchtbar sind, obwohl sie einen kraftigen Mann haben. 
Unter dhvasra sind die zu verstehen, die einen unfrucht- 
baren oder sie vernachlassigenden Mann haben. Die 
Bedeutung von ddmsu . . ist in deiu Zusanimenhang 
ganz klar : trotzdem die Frauen einen sehr kraftigen 
(latten haben, bleiben sie unfruchtbar, und India hilft.” 

Similarly, it is the opinion of Grassmann and Ludwig 
(and of Geldner) also that the first two padas too of the 
stanza are concerned with Indra’s impregnation of 
maidens, and that nabJianvah in pada a is the iipamajia 
and not the itpameya. 

This opinion seems to me to be incorrect ; and I 
believe that the stanza as a whole refers to India's 
release of the Waters or Rivers. For, on the one hand, 
nowhere else in the RV is Indra described as making 
maidens or married women fruitful. 6, 44, 21 : rfsdsi 
dii'6 zrsablidh prt/iivyd vpsd s'Didhundih vrsabPidh 
stiydndm | vysne ia induy vrsabl/a pipdva and other 
similar verses which describe him as ‘ bull of the earth, 
sky,’ etc., signify only that Indra is the chief person in 
the earth, sky, etc., (see Grassmann s. v. vrsabba 8) 
and are parallel in that respect to 1, 59, 2; tnurd/m 
dh'd udb/iir nynih prthivydh ■, 8,44, 16; atyitly uiurdha 
divdh kakiit pdtih prthivya aydnt and other similar verses 
that describe Agni as such. And, on the other hand, 
Indra described in many RV verses as the liberator 
of the Waters or Rivers that had been confined by Vrtra 
and as having made it easy for them to flow freely to the 
sea. Compare the passages cited by Hillebrandt in his 
I’td. Myth'., 3, 174-5: compare also 1,32,2; dhajin 
dhim pdria/e .dsyiydndm /z'd.ddswai vdjyaih svarydrii 
tataksa i vasra iva dhaidvah syaiidamdud dnjah samudraiu 
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ava ja^mur a pah ; 2, 19, 3 ; sd nmhina indro arno apdm 
prairayad alnhacchd samiidrdni \ 6, 30, 4: dhann dhnh 
parisdydnani drno 'vasrjo ap6 dcclid sannidrdm\ 1, 130, 5 : 
tvdm vrthd nadya indra sdrtave 'cchd sanjndrdni asr/o 
rdf/idii iva vd jay at 6 rdthdii iva ; 6, 17, 12 ; a ksodo indhi 
v)tdm nadiudm pdristjiilani a.\rja urnnm apdm 1 td^dm 
d)i 2 i pravdta indra pdnthdm prdrdayo nicir apd'^ah 
sa?nndrdm. These Waters or Rivers, it is easy to 
understand, made fruitful all the lands they passed 
through on their way to the sea. Their water is hence 
called pdyas ‘ milk,’ in the RV, and the rivers themselves 
are described as overflowing with milk, pdyasd pinra- 
mdndh, in 3, 33, 4 : end raydm pdyasd pinvamdnd dun 
yoni/h dcvdkrtam cdranith . . kimyur ripro nadya joha- 
viti and 7, 51, 4 ; td asmdb/iyam pdyasd pxnvamdndh sivd 
devir asipadd bJiavantu sdrvd nadyb asimidd b/iavanin and 
as easy to milk, suduo^/idh, in 7, 36, 6 : ydh susvdyanta 
sudxiohdh siidhdrd abhi svcna pdyasd pipydndh, 1, 33, 1 : 
yydveva subhre md/drd rihdne idpdt chutudri pdyasd javete 
describes the rivers Vipas and Sutudri as ‘ running 
(overflowing) with milk like two milch-cows (hastening 
to their calves) 

I'hese Waters are described as ddsdpatnih ‘ wives of 
the dasa,’ in 1, 32, II: dasdpafnlr d/iioopa atistjian 
niniddlid dpah panincva y^dvah, in 5, 30, 5 : visvd apo 
ajayad ddsdpatnih and also in 8, 96, 18 : tvdm apo ajayo 
ddsdpatnih. The dasa refferred to here is Vrtra, who, in 
8, 93, 2 : tdm indram vdjaydmasi made vrtrdya hdntave 
is called ‘ great (strong).’ Hence the Waters or Rivers 
themselves are called vrsapatnih and vfsnah pditnih 
‘ waves of the strong one’ in 8, 15, 6: vhapatnir apo 
jayd divO'dive and 5, 42, 12: vfsnah pdtnir nadyb 
vib/ivatastdh \ and in 4, 17, 3: vdd/iid vrtrdm vdjrtna 
mandasdndh sdrann dpo jdvasd hatdvrsnih, the Waters, 
after the killing of VTtra, are called hatdvrsnih ‘they 
wdiose strong husband had been killed.’ 

It is these Waters that are referred to as ddmsu- 
patjiih in pada d of the above verse. I therefore translate 
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the verse as : “ He caused to swell the rivers that cried 
out like maidens, that were covered with dust, youthful, 
knowers of the law. He filled the thirsty plains and 
deserts ; Indra milked the sterile wives of the strong 
one (i. e. made fruit-bearing the wives of the strong 
one that had been sterile).” 

7iabJiauvah in a signifies ‘ rivers ’ as stated in the 
Nighantu, and denotes the Rivers that were liberated by 
Indra. I follow Pischel (l.c.) in looking upon iiabhanvah 
as the upameyn and agruvah as the iipamaua. Regarding 
the separation of the particle >ia from agruz'aJi, compare 
Pischel’s observation in l^ab. S/., 1, 6: “ steht auch 
sonst zuweilen nicht direkt hinter dem Worte, zu dem es 
gehort. So z. B. 5, 36, 2 : riiliat souw na pdna/a^vn 
prstjie fiir ruhat somah prst/ie iid pdrvatasya. Auch bier 
war das Metrum die Ursache der Umstellung.” 

The epithets d/ivasrah, yiivatth and rtnjnah should be 
construed with both nabhaiivah and agruvah. dhvasrdb° 

I conceive, is a synonym of the cognate word d/.ilsara 
‘dusty, covered with dust ; ’ and d/ivau-ah denotes, in the 
case of the Rivers, that they are dusiy, i.e., that their 
beds have little or no water and are for the most part 
covered with dust, i. e., that the rivers are dried up, and in 
the case of the agruvah, that they are rajasvalah (and 
therefore fit for impregnation.) rtajnah denotes, in the 
case of agrnvah, that they knew the rtu " or proper 
time for intercourse (see in this connection R, Schmidt’s 
Beitriige znr indischcn Erotikd p. 285f., 295f.), and in 

’°R'ith, in the P\V, explains this word as sprit zend, stiehcnd ■ 
ausst)i'ia'ud so v. a. ; so also does Grnssmann. Idschel 

in I'cd. Si., 2, 102, explains it as ‘ finster,’ ‘ vorstimmt ’ ‘ missmntw,’ 

‘ gloomy ' (but, as eiiithct of the Rivers, he interprets it as 
‘ wnsscrlos,’ ‘scicht’). As \vc have seen above, Geldner interprets 
it as ‘ languishing ’ and Hillebrandt as ‘ a woman that (is sterile or 
has a husband who neglects her and) is pining away.’ 

" Compare 1, 1H4, X : maid pitdram rtd ,i hahhaja where too 
the word rtd seems to lx; used in the sense of rtu. 
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the case of the Rivers, that they knew that, after the 
death of their husband Vr^ra, they have become the 
property (wives) of his conqueror Indra. 

adhog; ‘ milked,' in d, signifies that Indra made the 
Waters (Rivers) bear fruit, that is, that he released them 
so that they may quench the thirst of the plains and 
make the land fruitful. Compare in this connection the 
words dhanvauy ajraii aprnak irsdnan of pada c and 
pada b of AV. 6, 22, 3 that is cited below; compare also 
what has been said above about pdyas. The Waters 
(Rivers) are called staryah because, when confined by 
Vrtra, they were pent up in the mountains and could not 
reach the plains and make them fruitful. 

Regarding the simile agrnvo nd vakvdh, compare 
pada c of TS, 3, 1, 11, 7-8 : udapruto mariitas tan iyaria 
vfstim ye visvc maritto jnnanii \ ki'osdti garda kanyeva 
iunna periim tunjdna patyeva jdya and AV. 6, 22, 8 : 
udapruto niariitas tail iyarta vrstir ya visvd nivdtas 
prndti i ejdti gldha kanyeva tunna erum tundana 
patyeva jdya. The latter stanza is plainly corrupt (see 
WTitney, Al^, Trans.) while the meaning of the 
former too is not clear. There is no doubt however 
that in both verses the Maruts are entreated to send 
down rain ; that is to say, the situation is much the same 
as that referred to in RV 4, 19, 7* According to pada c 
of the TS verse, this rain ‘ roars, i. e., cries, like a . . 
maiden that is pricked ’ ; and the expression krosdti 
kanyhut tunna in it is exactly equivalent to the expression 
agrttvo nd vdkvdh of the RV verse. 

The word dd?nsu that is employed in this verse 
(4, 19, 7) and, in my opinion, in 6, 3, 7 also explained 
above, is derived from the above-mentioned root daphs 
‘ to be strong ' by the addition of the suffix su ; compare 

garda in this pada is obscure. Pischei (Ved, St,, 1, 85) 
says that it denotes ‘ geil,’ but I am not convinced that this 
interpretation is correct. 
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daksu ivom dak ' iohvwn' and maksu from mah ‘to be 
great (strong, vigoiirous, etc.)’- It is explained variously 
by Say ana dantair asvaih (ini, 122, \^),dantesH madhye 
(in 1, 141,4) and as darhsesu karwavalsu \ yad va y;rhaud- 
7 naitat \ antyadopas ckdudasak\y;rhavad dcchddakesu • . yad 
vd darhsu ydga-orkesu devayajanesu (m 1, 134,4). Roth and 
Grassmann interpret it as ‘ wunderkraftig, auf wunder- 
bare Weise, erstaunlich,’ while Geldner, in his RT. Ueber,^ 
(I, 170, 179) has declared that the word is obscure and 
that the meaning ' in the house ’ does not suit. Pischel, in 
Ved,St.,ls 103, has explained this word as ‘machtig,’ 
i. e , mighty, great, powerful ; and there is no doubt that 
this interpretation is correct, for, as observed above, 
it is derived from the root dams ‘ to be stronor.’ The 

o 

word therefore signifies primarily ‘ strong, great, mighty, 
powerful,’ and secondarily, ‘swift, quick, rapid.’ Regard- 
ing the transition of meaning, compare /W. Si,, 1, 16; 
96f. ; compare also the above-cited word maksu which 
signifies primarily ‘great, powerful ’ and secondarily (and 
most frequently) ‘ quick, swift, rapid.’ 

ddmsit seems, like maksu, to be an indeclinable, and 
occurs in the following three verses also of the RV : 

1, 122, 10 : sa vradhaio udhitso damsujutah 
sdrdkaslaro uaram gurtdsravdh \ 
visrd,^rdtiy ydti Idlhasffvd 
visidsu prtsii sddam ic ckiirah il 
“ He is more swiftly-speeding, stronger, than the 
powerful Nahus ; his fame is praised by men. Givin^r 
away gifts, he, the swift-goer, goes in all fights, always a 
hero.” ddmsujutab— swiftly-speeding or ‘ in gewalti<rer 
Eile ’ (Pischel ; Ved. Si,, 2, 103); it is an equivalent of 
the word bdlkasffid that cccurs in pada c, and means 
‘ irresistible ; difficult to check.’ sdh in a refers to the 
person who worships Mitra and Vanina who are the 
deities of this verse (see Sayana’s commentary) ; and 
ddtnsujufah even without the suffix lava, seems to have 
the meaning of a comparative here, Gr should we 
construe the suffix fara of sardkaRara with ddmsujuta also ^ 
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Geldner, in RV, U^iber,, I, 353, has pointed out the 
similarity of 6, 24, S : ni vlldve ndmatc nd sthimya nd 
sdrdhatc ddsynjutaya slavan \ d/m indmsya girdyas cid 
rsvd ganibhlre cid bhavati gddhdni asniai with this verse. 
The words ddmsiijuta and ddsyujula in these two verses 
seem clearly to be parallel to each other. Similarly, as 
we have observed abov^e, the word ddmsupainih in 4, 19, 7 
is parallel to the word dasdpatnih in 1, 32, 11. Is it 
possible then that the words dasa and dasyn are derived 
from the same root dams ‘ to be strong ’ from which 
ddmsu is derived, with loss of the nasal as in the 
cognate words dasma and dasm? 

1, 134, 4: tnbhyam iisasah sucayah pardvdti 

bhadrd vdstra tanvatc ddmsii rasmisii 
citra ndvycsH rasnnsu 1 
tiddiyam dhcnuh sabardughd 
visvd vdsuni doliatc \ 
djajiayo mariifo vaPsdndb/iyo 
divd a vaksdnabhyah i| 

“ For thee [O Vayu], the bright Dawns weave 
beautiful garments fi.e., make beautiful ornaments) in the 
swift rays, marvellous (garments) in the new rays For 
thee does the milch-cow Sabardugha milk all riches. 
Thou hast engendered the Maruts from the wombs, from 
the wombs of Heaven.’' Regarding the epithet ddmsu 
‘swift ’ applied to rasmisit, compare 1, 63, 1 : girdyah 
. . . bhiyd drlhasah kirdnei naxjan ‘ the firm mountains 
through fear, moved (as swiftly) as rays,' and 9, 69, 6 : 
suryasyeva rasmdyo dravayitndvah ‘speeding swiftly like 
the rays of the sun.' Or, should we interpret ddmsu 
msmisu as ‘bright rays?’ Regarding the transition of 
meaning from ‘ strong, swift ' to ‘bright,’ see Ved, 6V., 
1, 96f. 

Sabardugha (literally, ‘ Amrta-milker ’ according to 
Sayana) is a cow that milks all desired things and is 
therefore a prototype of the Kamadhenu of the later 
Puranas and Epics. 
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1, 141, 4 : pra ydf piliih paraman nlydlc pdry 
d prksudho vln'idPo ddmsu yohafi \ 
ubha ydd asya januscim ydd invata 
dd id y did St ho abhavad ghrnd sucih || 

“ When he (sc. Agni) is brought down from the 
highest father, he quickly climbs the . . plants. When 
the two promote his birth, he, the youngest, glowed with 
heat.” 

‘ The highest father,’ mentioned in a is perhaps 
Dyaus or Heaven; see Geldner’s I\V. Ucbcr., I, 179. 
prad-ni however is a technical term used in the Srauta- 
sutras for the transportation of fire from the Ahavaniya- 
hearth to the Uttaravedi (see Caland-Henry, L’Agni- 
stoma, p. 78); and hence Sayana understands paramdt 
pi/iih as referring to this Ahavaniya fire which thereafter 
comes to be known as the Garhapatya fire, prhudhah is 
a hap. leg. wTose meaning is not known ; it signifies 
perhaps ‘ strength-giving ’. The ‘ two ’ mentioned in pada 
c are, in all probability, the two aranfs. rfawwr— vigorously, 
swiftly , and dohisii ci yohciti refers perhaps to the rapid 
spread of Agni when consuming the plants ; compare in 
this connection the expression avartrd dsadhisu in 6, 12, 3 
explained above (p. 112). 


§ 8 

prthak 

This is a word well-known in later literature where 
it has the meaning nana. ‘ diversely, variously, separatelv, 
individually, in difderent ways ’ ; and it has been assumed 
by the commentators, Indian as well as European, that 
this is the meaning in the Veda also. This assumption is 
indeed correct as regards, 1, 131, 2 ; 1, 157, 1, and some 
other verses , but it is otherwise wuth regard to 10 91 7 * 
vdtopadhuta isitd vdsCxh dnu trsn ydd dnnd 'vevisad 
zd/t?thase i d ic yatante rathyb ydlhd pfthak sdrdhdmsy 
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a one ajdrani d/idksa/ah\ 9, 86, 2: prd te mddaso 
niadirctsa dsdvo ’ srksafa rd/kydso ydf/id prthak j dhcnuy 
ud valsdm pdyasdbln vajrinam vidram indavo mddhmuanta 
uiDidyah ; and 10, 142, 4 : ydd iidvdto uivdto yasi bdpsat 
prlkny,' csi pra yard/ibiiva send | yada tc vctto miiivati 
soc'ir vdpfcva s))idsni vapasi prd bhiana all which verses 
contain similes with prlhak as the taiiiini coniparationis. 
In 10, 142, 4 it is said that Agni goes, prthak, like a 
swift missile ; in 10, 91, 7, that the dames of Agni 
press forward, prlhak, like the horses of a chariot ; and 
in 9, 86, 2, that the swift gladdening streams of Soma 
rush forward, prlhak, like the horses of a chariot. 
It is obvious that the meaning ‘ diversel}^ variously, 
separately, in different ways’, is inappropriate here ; for 
the horses of a chariot can not be said to press forward 
‘ diversely ’ or ‘ in different ways.’ On the contrary, 
it is tlieir community of action and community of 
goal that is the point of comparison elsewhere in 
the KV, Compare, for instance, 3, 33, 2 : dcrhd 
san/ndj'd?h ralhycva ydlhah ‘you, Vipat and Sutudri. 
go to the sea (together) like the two horses of a 
chariot ’ (comp, ajiya vain anyctin dpy cli hibhrc in the 
same verse and saniandm ydniin dun samcdranii in the 
next verse) ; 2, 39, 3: arvancd ydlam ralhyeva sakrd 

‘come, O ye two mighty (Asvins) towards us (together) 
like the two horses of a chariot’ (comp, 10, 106, 1: 
sadhriciua yalave prem ajiyah) ; and 3, 36, 6 : clpah 
sainudrdm ralhycva /ayiiinh ‘ the waters went (together) 
to tlie sea like the two horses of a chariot ’ (comp. 
5, 60, 3 : apa rva sadhryanco dhavadhvc). Compare also 
the epithet mhavahah, drawing together, used of the 
horses which draw the chariot of Brhaspati in 7, 97, 6 : 
Idm say;}udso ariisaso dsvd brhaspdlim sahavaho vahauli I 
sdhas cid nilaval sadhdstham ndbho nd rupdni 

arusdm vdsanah. prlhak therefore cannot mean ‘ diver- 
sely,’ ‘variously,’ ‘separately,’ ‘in different ways,’ here; 
it must have some other signification that can yield good 
sense in these passages, 

18 



138 


VEDIC STUDIES 


What this Other signification is, can be determined 
from these passages themselves. As we have seen, 
prthag-gamana is a common characteristic of Agni, of 
Agni’s flames, of the horses of a chariot, and of a swift 
missile — that is, of a weapon that has been hurled against 
the foe. If we find out therefore from other passages of 
the RV an answer to the question ‘ What attribute is it 
that is characteristic of the movement of the above-named 
things?’, we shall in all likelihood have found out the 
meaning of prthak in these passages. 

The answer to the above question is not difficult to 
find; for, the only attribute that characterises commonly 
the movement of Agni, Agni’s flames, etc., is ‘ swiftness,’ 

‘ rapidity,’ ‘ quickness,’ ‘ impetuousness,’ etc. Compare 
respectively the following passages : (a) 3, 26, 2 ; 
tarn subhram agnxm dvase havaniahc . . . dtithim 
raghusyddam ‘ we invoke him for protection, Agni, the 
bright, the swift-moving, the guest’; 10, 6, 4: dcvah 
dccJia raghiipdtva jigdti ‘ he (Agni), the swift-mover, goes 
to the gods ’ ; 1, 140, 9: tiivigrebhih sdtvabhiy xHti xd 

jrdyah ‘he moves swiftly with his much-devouring 
flames’; 1, 79, 1: dhir dhiiniy vata iva dhydjlman 
‘(Agni) swift (like) Ahi, flying like the wind ’ ; 4, 4, 4 : 
pydii spdso vi syja tih'nibamah ‘ send forth thy spie.s, 
(O Agni,) thou that art the swiftest’ ; {b) 4, 4, 2 : fdva 
bhraniasa ahiya patauti ‘ thy flames go swiftly ’ ; 6, 66, 10 : 
tysii-cydvaso jiihvb nagiich ‘moving swiftly like the 
tongues (/>., flames) of Agni’; 9, 22, 2: agjicy iva 
bhyanid vythd ‘ impetuous like the flames of Agni ’ ; 
4, 6, 10 : tvesdsoagnc aycdyas cdyanti iycndio nd diiva.\diidso 
drihaiH ‘ thy bright flames, O Agni, move (swiftly) like 
hawks coursing to their goal ’ ; 4, 6, 5 : dydvaiify asya 
vdjitio )id sdkdh ‘his flames run like racing horses’ ; {c) 
1, 148, 3: dsvdso nd yalhyb rdyaf/dnah ‘coursing like the 
horses of a charir)t ’ ; 10,1 19,3 : un nid pita ayam.^a/a rdtham 
dsvd ivdidvah ‘ the streams (of Soma) drunk (by me) have 
roused me (as quickly) as swift horses (draw) a chariot ’ 
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{cf. preceding verse, pro. vata ha dodhata un ma pita 
ayamsata) ; 4 , 1 , 3 : sdk/ie saktidyani abhy a vavrtsvdmrh 
nd cakrdm rdthycva rdihhya ‘ carr)^ the friend to us, 
O friend, with speed, as the two horses of a chariot roll the 
swift wheel ’ ; 2, 4 , 6 : var nd patha rdthyeva svanit 

‘ who, (Agni,) rushed forth (as swiftly) as water on its 
path, as the two horses of a chariot ’ ; {d) 9, 69, 6 : 
suryasycva rasnidyo drdvayitndvo maisarasah prasii pah 
sakdni irate ‘ the torpid (?), intoxicating (streams of Soma) 
move together, swift like the rays of the sun’ ; 9, 69, 7 : 
sindkor iva pravane ninind dsavo vfsacynta niddaso y^dtuni 
asata ‘ the streams of Soma, falling from (the hands of) 
the priest proceed on their way, swift like the currents of 
a river down an incline ’ ; 9, 86, 1 : prd ta asdvah 

pavamdna dhijdvo nidda arsanti raghuja iva tin ana ‘ thy 
swift, thought-inspiring, intoxicating streams, O Pava- 
mana, rush forward of themselves like horses born of 
fleet (sires and dams)’ ; 1, S, T : a tvd visantv asdvah 
somasa indra y^irvanah ‘ let the swift streams of Soma 
enter into you, O Indra fond of praise ; 9, 22, 1 : 
ete sdmctsa ctsdvo rat ha iva prd vdjinah | sdrgah srsta 
ahesata ‘ these swift streams of Soma have moved (as 
swiftly) as racing chariots, (as) horses unloosed (^’) 1, 
143, 5 : nd yd vdraya niarutani iva svandh seneva srsta 
divya ydthasdnih ‘ that, like the rush of the Maruts, like 
a missile sent on its way, like the thunderbolt of heaven, 
can not be stopped ’ ; 6, 6, 5 : ddha jihva papatiti prd 
vrsno ^ostiyudho nasdnih srjdnct ‘ then speeds the flame 
of the bull {sc. Agni) like the missile hurled by the 
fighter for cows 1, 116, 1 : yav drbhagdya viniddaya 
jdyam sendjuvd nyuhdtu rdthena ‘ who (two) brought a 
wife to the young Vimada in a chariot that is as swift as 
a missile.’ 

prthak therefore signifies in 10, 91, 7 and similar 
verses ‘ swiftly ’, ‘ rapidly ’, ‘ quickly,’ ‘ impetuously,’ etc., 
a meaning which suits the context. It has this meaning in 
the following passages : 
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2, 17, 3 : adhakrnoh pratJiainam viryam nmhad 

yad asyagre braluiiana iiisman/ airayah \ 
raihesthena hdryasveiui I'lcyiitdh 
pyd jlrayah sis rah' sad/n-ydk p filial’ |j 
“ Then didst thou, (O Brhaspati) perform (thy) first 
valiant deed when thou, before this (Indra), didst shatter 
the powerful (Vala) with thy spell. The swift (Waters) 
released by (Indra), who was in his chariot (and) who 
has tawny horses, rush forward together impetuously.” 

There are some difficulties in the first half of this 
verse. The release of the Waters mentioned in the 
second half-verse indicates that the valiant deed {t/iafn'td 
viryam) of the first half-verse refers to the overthrow of 
the demon that had imprisoned them; ccaupare 2 , 22 , 1 : 
sd hh mamada mdhi karma kartavc malam i/j'ihii sabia/ji 
sascad dcvo dcvdi'n satydm hid ram laiyd 'n/diih ; 2 , 24, 14 : 
brdlimanas paler aldtavad ya/ldvasdm sa/yd maiiyur mdhi 
kdrma karisyaidh where also the phrase mdhi karma 
refers to such overthrow: cf. also 3, ,13, 7: pravdcxaih 
sasvadhd virydih idd indrasya kdrma ydd dhim vivriedt ; 
VI vdjrena parisddo ja ghaudyaun dpdynuam icckdmaiiah. 
I therefore take susma as referring to the demon that 
imprisoned the Waters, and airajah in the sense of 
shattering, destroying — a sen.se which the word has in 
the preceding verse but one, v'liva ydid yoird sd/iaia 
pdrivrta mdide sdmasya dnhliitduy airayat. I'he mention 
of brahman as the instrument used for shattering .shows 
(comp. 2, 24, 3 iid yd a/ad dbhinad brdhmana va/dm) 
that the first half-verse is addressed to Hrhasjrati who is 
known as brahmanas pati or ‘ lord of spells.’ It is indeed 
possible to interpret, as Oldenberg has in fact done 
(AT'. Notai I, p. 201), the first half-verse also as being 
addressed to Indra. But this seems to me however to be 
a somewhat forced interpretation, and I [jrefer to re'mrd 
this verse as belonging to the type of verses {cf. 1 , rp 4 ) 
whose two halves refer to Indra and Brhaspati respectivelv 
and to interpret it as above. 
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The word asya in the second pada seems to refer to 
India and the words asya ay^rc to be equivalent to asya 
pnrah, Brhaspati is, as we know from 2, 24, 9 and the 
Yajus texts (I'S. 6, 4, 10 ; MS, 4, 6, Z ; KS. 27, 8) the 
piirohita of the gods {devah) and therefore of their chief, 
Indra, also. Now, the chief function of the king’s 
purohita is, as laid down by Indian writers, the removal, 
by means of magical spells, of all evils whether caused by 
human or by extrahuman agency. These writers there- 
fore lay particular stress on the necessity of having as 
purohita one that is well-versed in Atharvanic spells ; 
see, for instance, Kautilya’s Arthasastra 1, 8, 5 (p. 15): 
purohita])! uditoditakulanlam sadaiiyc vede daire uiniiitc 
daudauifyd)}! ca abhiviultam, dpaddm daivauiauufniaui 
atharvahhir upayais ca prafikarldram kurvila ; Maha- 
bharata 12, 73, 30-31 : blidryavahyirasdm 7^edc krtavidyah 
sadafiyaz'it !l yajnakanuavidhijnas tu vidhijhah paustikesu 
ca I asladasavikal pdJidm vidhijhah sdutikarniand))! |j 
sarvaroyavihiuas ca samyutah sa?hyatcudriyah | {purohitah 
karyali)\ Yajhavalkyasmrti 1, 313: purohita m prakurvlta 
daivajhaju uditoditau! \ daudauityam ca kusalam athar- 
vaiiyirasc tathd ; see also ch. II of the Brhatsariihita. An 
efficient purohita therefore was able to destroy all evils 
and enemies that threatened the king ; compare the 
following slokas : ’ upapaunam iiauu sivafk saptasv ahoe\p/ 
yasya me 1 daiviudrn mctuufindm ca pratikartd tvam 
dpaddm ||60|| tava mantrakrto mautrair durdt prasa- 
mitdribhih 1 pratyddisyanta iva me drstalaksyabhidah sardh 
addressed by king Dillpa to his purohita Vasistha in the 
Raghuvariisa (I. 60, 61). In the light of these passages 
we can now understand better the role played by 
Brhaspati in the incidents referred to by the RV. The 

’ It is likewise useful to compare the pieceding: sloka also: 
ai hat harvauidhes iasya vijiidripurah pur ah I 
arthydm arihapaiir vcicaui Cidade va datum varah l|59ll 

Note also the close agreement in word as well as in meaning 
of these verses with the passage from Kautilva given above, 
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chant or shout {arka, bralDiicvt, rava, virava, kraiida, 
sfaniia, etc.) with which he destroyed the demon and set 
free the cows and waters (see Bergaigne I, 302 ; Boyer, 
/./?., 1906, I, p. 401 ff.) represents the magical spell or 
mautra which he, as purohita, used in favour of his 
patron Indra against his foes. His comparison too, with 
a ‘lion roaring in his den' in 10, 67, 9 {shhham iva na- 
nadatiim sad/idst/ie) is one that is pregnant with meaning. 
The lion, it is believed, kills other animals by its mere 
roar; compare the Jataka stories No. 152^ and 241^ 
and the following sentences in Muller’s translation of the 
first six stories of the Pisdcafyytikarauajn which is 
without doubt derived from an Indian original (ZI)MG., 
48, pp. 198 fb) : 

(Pages 205, 206) “Jener Lowen-Konig besass 
ungeheure Starke. Er pflegte in den Wald zu gehen and 
die Thiere durch sein Gebriill zu todten ” ; 

(Page 206) “ Denn jener Lowen-Konig pflegt, wenn 
er sein Gebriill ausgestossen hat, und irgend ein Thier 
gestorben ist ” ; 

(Page 216) “Da ward der Lowen-Konig, der 
Grossvater jener Prinzessin, zornig. Er stiess ein Gebriill 
alls, da starben Sangvathan [a jackal-king] und sein 
gesammtes Gefolge ” ; 

and as a purohita performs his santika, paustika 
and dbliicdrika ceremonies in his ydgasdld, and as the 
mantras used therein kill the enemies even though 
they be afar, the comparison of these mantras with 

^ Slho .... (ikkhattum sihanddam uadi, Pathaviya saddhim 
dkdsam ekaninnddam ahosi, Siydlassa phalikay^uhdva 7iipa)ma^<; 
'eva bhltatasitassa hadayam phali. So tatiJicia jlvitakkkayayh 
pdpuni, (p. 8) 

^Siho .... tikkhattum appativattiyani sJhanddafh nadi .... 
io pi hatthi sihanddam siitvd niai anabhayaiajjitd anhamanhayh 
oidjjhiii'd tattIP era jlvitakkhayam pdpiinimsu, Thapeivd si he 
sesdpi miy^asUka) ddayo sasabildhipariyosdnd sabbe catiippadd iatth 
'era jivitakhayam pdpuninisu .... Dvddasayojaniko mamsardsi 
ahosi. (p. 245) 
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the roar of a lion, and of the purohita Brhaspati 
with a lion roaring in his den is singularly felicitous. 
Another figure of speech compares these rites and 
ceremonies which he performs to a mtha or war-chariot, 
in 2, 23, 3, which represents Brhaspati as mounted on 
the chariot of rite [rtasya rathain) which destroys enemies, 
slays demons, shatters the stony enclosure imprisoning 
the cows and wins the light. 

Sayana, who as usual takes prthak to mean ‘in 
different ways,' has ingeniously attempted to explain 
away the consequent contradiction here sadhryak 

and prthak by saying that the ‘going in different ^^ays’ 
was caused by fear — vicyiitah svasthdndc cydvitdh santah 
sadhryak sadhricindh parasparasamgatdh prthak bhltyd 
viyiiktdh santah prasisrate prakarscna dhavanti. It is 
however the nature of Waters to flow together ; compare 
4, 47, 2 : yiivam hi yduthidavo nimndm apo nd sadhryak ; 
and 5, 60, 3 : apa iva sadhryahco dhavadhvc ; and the 
Waters (or Rivers) released by Indra are in many places 
said to have moved swiftly forward ; cf. 1, 32, 2 : vdsra iva 
dhendvah sydndanidnd dh/ah samiidrdm dva jaomnr apah 
‘ running, like lowing cows (to their calves), the waters 
went straight to the sea ’ ; 1, 130, 5 : tvdm vrthd nadyd 
indra sdrtave dchd samiidrdm asi jo rdthdii iva vdjayato 
rdthdii iva ‘ thou hast released the rivers, O Indra, to run to 
the sea impetuously like chariots, like racing chariots ' ; 
2, 15, 3 : vdjrcna kliany atrnan nadlndm j vrthdsrjat 
pathibhir diryyhaydthaih ‘ with the Vajra he bored openings 
for the rivers and let them loose (to flow) in long-extended 
paths'; 4, 17, 3: vddhid vrtrdm vdjrcna mandasdndh 
sdrann apo jdvasa hatdvrsnih ‘exulting he killed Vrtra 
with the Vajra : the waters, whose lord was killed, 
rushed forth swiftly'; and specially, 10, 111, 9-10: 
srjdh sindhuiir dhind ja^rasnaii ad id etah prd vivijre 
javena | miunuksamdnd ntd yd miimucre \thed eta nd 
ramante nitiktdh \ sadhrtcih sindhitm iisatir ivdyan 
‘ thou didst deliver the Rivers swallowed by the dragon 
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and these sped forth swiftly — those desiring to be free as 
well as those that were freed ; the swift ones do not 
stop ; like loving (wives) they went to the sea together.’ 
It should be noted that both the ideas of ‘coins; 
together’ and ‘going swiftly ’ are given expression to in 
this last-quoted passage. 

8, 100, 7 : pra iiioidin dhdvatd pythaii 
iie/id yd vo dvavarlt j 
ni shh vi'lrdsya mdyfi/aiii 
vdjyain Uidro aplpatal II 

‘‘ Run forth now swiftly; he is not now who had 
detained you. Indra has hit Vrtra in his vital parts with 
the Vajia.” This is, as is evident, an address to the 
Waters. 

3, 56, 4 ; abhika dsd/n padavir abodhy 
ddityaudDi alive earn nduia j 
dpas cid a^nid araniauta devih 
prbPay vrdjanlih pdri fun avrnjau || 

I he meaning of this v'erse is nut quite clear ; 
I translate tentatively : “ Their leader became known in 
the fight ; I have invoked the sweet name of the Adityas. 
Even the immortal Waters stopped for him; moving 
swiftly, they left (him).” With regard to the third padeC 
compare 2, 30, 1 : mdrdydhi yylinc nd ranianta apah. The 
fourth pada seems to refer to the same situation as 7, 21, 3 : 
tvdni indra srdvitava apdh kah pdrifjiitd dhiud sura 
piirvih 1 tvdd vdvakrc rai/iyd nd d/iend rejantc v'lsvd 
krtrimdni b/iisa and 4, 22, 6; ddhd’ia tvdd vrsamano 
blnydnah prd sindkavo /dvasd cakramania. 

2, 24, 14: brdlananas pdter abhavad yathdvasdm 

salyd manyur md/ii kdrmd karisyatdh j 
yd yd lid d/at sd dive vi cabhajan 
niahiva rit'ih sdvasdsarat prt/iak || 

“The powerful spell of Brahmanaspati who was 
engaged in a great work had its own waj- (/.,-., acted as 
desired); (he) who drove forth the cows -aJe it to 

heaven; (the herd of co»s) like a great current went 
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forward impetuously with strong force.” ‘ The great 
work ’ refers, as I have said above, to the overthrowing of 
the demon that has imprisoned the waters and cows. 
The iva in the fourth pada, though apparently an iil^auia- 
vacaka, seems really to be used in the sense of ca, that 
is, as a samiiccaya^vacaka with the force of ‘and’; for 
Brhaspati sets free, not only cows, but the waters also. 
Compare 2, 23, 18: tdva snye vy ajihita pdrvato yydvam 
^otrcDii lid asrjo ydd anyirah \ vidrcua yuja Idniasa 
kdrivrtam bidiaspate nir apaui aubjo aniaidui\ see also 
6, 73, 3; 2, 24, 73-4. 

9, 86, 2 : prd te nmddso }}iadirdsa dsdi'd" 

srksata rd/kydso ydihd prlhak | 
dkcniiy iid ra/sdm pdyasdbhi vajrinajji 
indraiu iiidavo jjiddliituianla uruidyah || 

“ Thy swift, gladdening streams (O Soma), ran forth 
impetuously like the horses of a chariot. The sweet- 
bearing streams (have run) towards Indra, the Vajra- 
bearer, as a cow with milk runs to its calf.” 

10, 44, 6 : pylhak prayan prat/iamd dcvdbubayo 

' krnvaia sravasyani ditsidra \ 
lid ye sckur yajniydm navam dru/iaiii 
Iniiaii'd te ny dvisanta kepayah II 
This verse is somewhat obscure. I translate, follow- 
ing Yaska [Xinikta, 5, 25, 1): “ The first invokers of the 
gods sped forth swiftly and performed famous (deeds) 
difficult to surpass; the wicked people who were unable 
to get upon the ship of sacrifice, stayed here only.” 

10, 91, 7 : vafopadtiula is it 6 vdsdii dim 

trsii ydd diiiid vevi.yid viti^kasc | 
a te yatautc ratliyb ydt/id pyt/iak 
sdi'dkaiiisy a one ajdrdiii dbdksatah || 

” When thou, O Agni, being fanned by the wind, 
extende:>t thyself rapidly, following thy desires, and 
readiest forth eagerly after food, the unaging flames of 
thee, that art burning, move forward swiftly like the 
horses of a chariot/' 


19 
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10, 142, 4 : ydd iidvdio uivdlo yasi bdpsat 

prlhay csi prayardhiutva scud i 
xada te valo cxuit laii socir 
vdpteva b)idsni vapasi prd bhuma || 

“ When thou goe&t, devouring, over ups and downb, 
thou movest as quickly as a swift missile. W hen the 
wind is blowing behind thy dame, thou shavest the earth 
as a barber the moustache.” pragavd/nni (meaning, 
literally, ‘ greedy ’)= swift here ; compare the similar use 
of the words oyd/iun and yfdhyaniani in 1, 70, 11 ^ 
sddln\r nd f^rd/inuh ' an excellent (horse)’ and 

4, 38, 5 : padb/nr oydhyantam nicdhaynm nd suraDi 
‘ speeding with a will, like a valiant soldier in battle’. 
Regarding the transition of meaning from ‘greedy’ to 
‘swift,’ compare the analogous words trsn ‘thirsty, 
swift ' and tdhysaud ‘ thirsting, swift-moving ’ in 0, 66, 10 
cited alx)ve and 2, 4, 6 : a yo vdiid tahysdno 7id b/idli cdr 
ud pallid rdlhycva svauit. Compare also in this connection 
1, 143, 5 and other verses cited above (p. 139) about the 
swiftness of the missile and the expressions ‘ swift as 
an arrow; quick as a dart; pfeil-schnell ’ and other 
similar ones in English and German. 

10, 101, 4 : :>ird yunjanti kavdyo 

yuyd VI lanvatc plthak \ 
dlli'd dcvcsu siinniayd || 

‘‘ d'he wise put the ploughs together ; the clever, 
desiring the grace of the gods, quickly n-)ake ready 
tb.e \okes.’ 

AW 11, 5, 13 : ay 71(111 sdi'yc caiid7^d}7iasi 7}idla7lsva7i 

b/^ab/z/acd/'y dpMi sa/z/'idlaz// d dadld/i \ 
idsd777 azruhsl pllhao abb id caz^xzili 
ldyd77i djyazh puzaiso varsdzzi apah il 

‘‘ In the tire, in the sun, in the moon, in Matarisvan, 
in the waters, the Vedic student puts fuel. Their gleams 
go quickly to the cloud; their sacrificial butter is man, 
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rain, waters/' Compare Manusmrti III, 76: a^^uau 
praslahutih smnya^^ adiiyam u palistLaic ; adilyaj jayafc 
rrslir vrsfcr a imam fat ah prajdh, 

AV. 7, 45, 2 : ayynl'r iva^sya da/iafodava^ya da/iafah pflhak ; 

clam clasycrsyam udnayinm /:v? samaya || 

“ Extinguish, as (one does) fire with water, this 
man’s jealousy which is burning impetuously (/.c., fiercely) 
like fire, like forest-fire/’ 

AV. 4, 15, 2 : sdm iksayanlu tavisah sudanavo 
' pdm rasa osadliibhih sacaiifaiu \ 
varsdsya sdry;a mahayaniu bliumim 
pHhay^ jayanlam dsadhayo I'isvdrupah |j 

“ Let the strong liberal ones {sc, the Maruts) cause 
to behold together ; let the juices of the waters attach 
themselves to the herbs ; let downpours of rain glorify 
the earth ; let herbs of all forms be born quickly/’ 

AV. 4, 15, 3 : sdm /ksayasz>a odyato ndbhamsy 

apdih veyyasah prlkao' ltd vijaiitam \ 
varsdsya sarga mahayaniu bhumim 
prfhag- jayanlam osadbayo visvdrupah i| 

“ Do thou make the singers behold the clouds 
together ; let the swift streams of water rush out rapidly ; 
let downpours of rain glorify the earth ; let herbs of all 
forms be born quickly.” 

Whitney in his Translalion (p. 172) renders prlhak 
in these passages as ‘ here and there ; ’ and gives a note, 
after verse 4, that "'prlhak, lit. ‘severally, separately’ is 
used in these verses rather in the sense of ‘all abmit, 
everywhere’. ” It seems to me that it is preferable to 
accept here (for verses 2 and 3) the meaning, ‘quickly, 
rapidly’ established for prlhak above, and that this 
makes it unnecessary to suggest a third meaning, ‘ all 
about, everywhere,’ for it. With regard to verse 4, the 
meaning ndnd. ‘severally,’ may be considered to suit well 
here and also in AV. 3, 16, 6 and 5. 20, 7, where, too, the 
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words pri/iak and ^Posa (in 5, 20, 7 its synonym Mvamyah) 
occur. A better sense, however, is yielded by these 
passages if we interpret prthak here as ‘strong a 
meaning which is a development from that of ‘ rapid, 
ciuick, impetuous ’ ; see Vaiisc/ic Studicn I, p. 47 and 97 
for numerous examples of such development. I would 
therefore translate these verses as follows: 

AYh 4, 15, 4 : yams ivopa yayautu )}ianitah 
pevpanya ghoshiah pffhak | 
sarya varsasya rarsato 
vdrsaiifu prthivuji dim || 

“ Let the troops of Mariits that shout strongly sing 
to thee, O Parjanya ; let gushes of raining rain lain 
along the earth.” Shouting strongly is a characteristic of 
the Maruts that is frequently mentioned in the RV ; 
cou'ipare for instance 1, 64, 8 : siinha iva vdnadafi 
prdiccta^a}i\ 1, 85, 2 : dreauto ai'kdm jandyanta iudriydiii 
ddhi sidyo dadLirr pysuiiiidfarah \ 5, 54, 12: svdranii 
ghdsaik I'llataiu lidydvah ; compare also, 1, 169, 7 ; 
3, 26, 5, and Bergaigne II, 373. 

A\h 3, 19, 6 : ud dlidrsaiilaiu iiiayhavixn va/iimuy 
lid vh'dnam jdiyafdin etu y/idsah | 
pytha^g^ g/iosd idn/dyah 
kctiimdiula ud iratdni [ 
devd iudrajycst/.d inarulo yaiifu seiiayd || 

“ Let their energies be excited, O bounteous one ; 
let the shout of the conquering heroes arise ; let strong 
shouts and clear jubilant cries go up ; let the divine 
Maruts with Indra as chief go with the army.’’ To 
pylhag ykdsdh in this verse corresponds dyionau g/iosah 
in 10, 84 4 . dyimidii/ain y/idsaih vijayaya krimialic, 

A\h 5, 20, 7 : au lard me udbkasi ydidso as fit 

pylkak tc dhvdiiayo yauhi sibkaiii J 
abhi kraiida slaiidyot pipdiiah 
Hokakhi iinlraiiirydya svardhi II 
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‘‘ Let there be noise between these two firmaments ; 
let thy sounds go swift and strong ; roar (at them), 
thunder, truculent, resounding unto the victory of our 
friends, a good partizan.” The last half-verse is unintel- 
ligible to me and I have therefore repeated here the 
translation of Whitney. 

prlhak has the sense of imua in the other R\" 
passages where it occurs, namely, in 1, 131, 2 ; 1, 157, 1 ; 
8, 43, 18 and 8, 43, 29. 

1,131,2: visirsu /n tva sdvanesu funjdfc 

snynaiidm ekam Z’haf;ia)jyavah pHhak 
svah sanisyavah pythak \ 
tarn tva uavam ua parsanim 
susasya dtuiri dhlmahi \ 
iadram nd yajnais citdyanta dydvah 
stdmebhiy xndrani dydvah || 

“(They) call urgently to thee in all Soma-libations — 
thee that art one and common, the people with excellent 
hymns (of praise), desiring to attain light, (call upon) 
separately. We people, glorifying Indra with praises as 
with sacrifices, place at the head of the strong (hymn), 
thee, that, like a ship, carriest us across/’ 

1,157,1: dbodhy agnir jmd ltd eti suryo 

vy usds candrd })iahy avo anisd J 
dyuksatam asvind ydtave rdiham 
prdsavid devdh saviid jdgat prtkak || 

“Agnihas awaked; the sun rises from the earth; 
the bright dawn has opened heaven and earth with her 
light ; the (two) Asvins have yoked their chariot for 
going; the divine Savitr has impelled the world 
individually (to action).” 

8, 43, 18 : tub/iyani id anoirastama 
visvdh saksitdyah pfthak j 
dgne kdmaya yemire || 
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Thee, O best of Ahgirases, have all those people 
with good dwelling-houses, attached to themselves, 
separately, in order to obtain their desires, () Agni.” 

8, 43, 2^ : tiib/iyam yhet te jaua 

visz'ah suksifdyah pf/bak j 
dbdsijk iiiiivaniy dltavc || 

“All these people with good dwelling-houses 
(O Agni) have separately impelled thee to eat the food.” 
The words visvdh suksdayah in these two verses though 
liteially meaning ‘all (people) that have good dwelling- 
houses' seem to be used in the sense of ‘all (people) 
possessed of houses, /.o, householders visz^dh s?t/csifay‘ih 
thus — rvVr'r or/zapafayah, zPszu\si( yrPcsn j/araJy yr/ic- 
oy/if narah. Compare 5, 14, 4; 10, 91, 2 ; 1, 128, 4; 
4, 7, 3 ; etc. 

Thus the meaning of prthak is 1. (a) quick, rapid, 
impetuous; (d) strong; and 2. separately, differently, 
diversely, variously. 

Likewise, the root pratP, from which the word prthak 
is without doubt derived, and its derivative prthu seem 
also to signify ‘to rush, to move quickly or swiftly ’ and 
‘swift’ respectively. Regarding the latter word, namely 
prthu ^ it is the first member of the compound prttntprajha 
which is given in the Mahavyntpatti (IMironow’s ed. ; 48) 
as a synonym of dhiprajha, javanaprajha, ttksjiaprajha 
i^anib/uraprajiia, etc. Thi.s seems to indicate that prlhit 
in prthitprajna means aht or javaiia. 


§ 9 

yakni))! 

yaksa (neuter) i.s a somewhat difhcult word that 
occurs about thirty times in the Vedic texts and that has 
not so far been satisfactorily explained by the exeo-etists. 
The explanations proposed for this word bv the earlier 
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ones are collected by Geldner on pp. 126, 127 of the 
Vedische Siudieuy Vol. 3, in the beginning of the article 
which he has written on this word. Geldner has there, 
after giving expression to the opinion that none of these 
explanations is satisfactory, come to the conclusion 
(p. 143) that yaksd means I. (a) Erstaunen, Verwunder- 
ung, Neugierde ; {b) Wunder, Ratsel ; 2. Wunder, 

Kunststiick, Zauber, {a) Hexerei, Zauberei ; [b] Verzau- 
berung ; V^erwandlung ; (r) Gaukelei, Blendwerk, Illujsion; 
(//) Wunderkraft, Wunderkur, Heilzaiiber ; 3, Gegenstand 
der Bewunderung oder Neugierde, Kuriositat, [a) Wun- 
dertier ; {b) Schaustiick, Fest ; {c) Naturwunder wie 

grosse Biiiime u.s.w, M. Boyer who has likewise written 
an article on this word in the Journal Asialiquc (1906, I, 
pp. 393‘477), sees no necessity for the acceptance of this 
lung array of meanings. PGllowing the explanation of Roth 
(ubernaturliches Wesen, geisterhafte Erscheinung) and 
Bergaigne (apparition surnaturelle), he thinks that yaksd 
denotes only ‘ a form likely to create feelings of astonish- 
ment in the beholder,' tine fonne {visible de fait on conciic 
comnic Idle) fropre d etonner le regard, and has, in his 
above-mentioned article, attempted to show that the 
meaning fantonu\ apparilioti^ apparition nierveillc use, 
tnerveilU\ fits in best with the context and is sufficient to 
explain every passage in which the word occurs. Olden- 
berg {RV, Xoten, II, p. 44) agrees with M. Boyer in 
thinking that there is no necessity for a long series 
of meanings, and that one meaning is enough to 
explain all the passages in which the word occurs. This 
one meaning, however, is according to Oldenberg, ‘ wim- 
derbare geheiinnisvolle (dai urn hiiiifig unheimliche) 
Wesenheit ' and not ‘a form likely to create feelings of 
astonishment in the beholder ’ as proposed by M. Boyer. 
And this seems now to be the opinion of Geldner also 
who in his latest book {Rd, iJeberi) remarks, in connec- 
tion with the verse 4, 3, 13, ' yaksdni \ lleimlichkeit 
oder blendwerk. yaksd ist etwas Geheimnis voiles oder 



152 


VEDIC STUDIES 


Wunderbares/ and thus seems to have abandoned his 
former suggestion in favour of that of Oldenberg. 
On the other hand, Hillebrandt has, ^ in his recently 
written article on this word {Fesfgade fiir Richard 
von Garde, pp. 17-23), explained it as 1. Zauber- 
ding, Zauberwesen (RV), unheimliches Wesen (Kaus. S); 

2. iibernaturliches grosses Wesen hoherer Art (AV) ; 

3. yaksa [i. e., guhyaka or follower of Kubera] (AV. XI, 
6, 10 and Gobh. G.S. 3, 4, 281). 

The attempt to dispense with a long array of 
meaninors and to make one meaning suffice for all 
passages is without doubt laudable; but it seems to me 
that in saying that this meaning is a ‘ wonderful, 
mysterious (and therefore sinister) being’ or ‘a form 
likely to create feelings of astonishment in the beholder,’ 
the savants above-named have not quite hit the mark, 
and that these meanings do not, any more than those 
proposed by Geldner, fit in a number of passages, e.g., in 
RV. 10, 88, 13; AV. 8, 9, 8 and 11, 2, 24; Sat. Br. 
12, 2, 3, 5. I propose therefore to investigate anew here 
the meaning of this word yaksa. 

It is necessary for me to begin first by referring to 
the close correspondence that exists between the words 
jvrXw and b/iuhx in post-Vedic literature. In this literature, 
yaksa like d/ntla, denotes a class of superhuman beings 
known as devayouavah in Sanskrit literature [cf. Amara- 
kosa, 1, 11: vidyadham ' psaro-yaksa-rakso-aandhayva- 

kiunayah i piMXSo syxihyakah siddho b/iilfo ' ml dt ViXYoixavah), 
and as vra/x/anlh in Jaina literature (cA Uttaradhyayana, 
p. 1084: pxsdra /d/iiyd /akk/xd ya rakkkasd kiuuard va 
kimpiirisd \ mahofiXYd ya yaxxd/xavvd altjuxvi/id vdxiam- 
axilardTxwA Tattvdxihddkiyama-suh-a, 4, 12). These beings 
are represented as dwelling in unoccupied houses, in 

’ He has also referred to Hertel’s e.xplanation of the word as 
‘ Licht, Feuer ’ on p. 43 of liis Dk ,b hchc Fcxicxkhx-c Vol. I, a book 
which is inaccessible to me. 



yaksdm 


153 


trees, forests or woods, ponds, etc., which are then said 
to be possessed, ad/nst/n/a^ by them; compare Geldner, 
/.r., p. 143, Jataka stories, No. 154 and 155, and 
Hopkins, Epic Mythology^ p, 36, and Index, s.v. yaksa. 
To Yaksas as to Bliutas temples were built, adoration 
paid and bali offered ; and festivals, yatrah or ttisavah, 
were instituted in their honour. They were invoked in 
times of danger, and vows were taken in honour of them 
at such times and also when people prayed for the 
fulfilment of any desire. Compare for instance the 
following passages from the Jnatadharmakatha : — 

(p. 417) Rayagihassa nayarassa bahiyd ndgdni ya 
bhuydni ya jakkhdni ya inddni ya khandani ya ruddani 
ya sivdni ya vesdni ya vesamaudni ya tattha nam bahtaiam 
ndgapadimdni ya jdva vesanianapadimdui ya maharihafh 
pupphaccaniya^h karettd jdnii‘pdya-vadiyd evam vayittd /ai 
nam ahani devdiiiippiyd daragam vd darigam vd paydydmi 
tenarh a/iam tuthharh jdyam ca ddyath ca bhdyath ca akkfiaya- 
nihim ca aniivattemi. 


^ The investigations of anthropologists have shown that belief 
in the existence, and worship, of evil spirits (demons) plays a 
prominent role in the religious speculations and practices of primitive 
people everywhere in the world ; and the opinion has been 
expressed by writers on Vedic religion and mythology that such 
belief and worship were prevalent among the Aryans of Rgvedic 
times. Thus (Religio7i des Veda^ p. 55f.) believes that 

the existence of such belief and practice is unmistakably indicated 
by certain details of the Vedic cult; and Hillebrandt {Ved. Myth., 
Ill, p. X) says that the belief in the existence of evil spirits is met 
with to a small extent in the RV, and that the worship too of evil 
spirits must have been prevalent at the time though, as he thinks, 
no trace of such worship is to be seen in the RV. As we know from 
later literature that the worship of Yaksas and Bhutas was general 
and wide-spread, it is permissible to infer that the worship of evil 
spirits in Rgvedic times too must have, to a great extent, consisted 
in the worship of Yaksas and Bhutas, or at least, that Yaksas and 
Bhutas were included in the evil spirits that received worship in the 
time of the RV. 

20 
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[Bhadra, wife of the caravan-leader, sarthavaha, 
Dhanya, thinks] “ Outside the city of Rajagrha are the 
temples of Nagas, Bhutas, Yaksas, Indra, Skanda, Rudra, 
Siva, Vesa, and Vaisravana. There after a grand 
worship with flowers of the images of Nagas, etc., up to 
Vaisravana, and after falling on the knees, saying thus : 

‘ If, now, O beloved of the gods, I shall give birth to a 
son or a daughter, I shall then establish a worship of 
you, make gifts to you, appoint portions for you, and 
shall establish a permanent fund ® for you.’ 

(p. 409) juya-khalayani ya vc^ayarani ya .... 
sihghadayyani ya tayani ya caukkani ya caccardni ya ndga- 
g/iardni ya bhuya-ghardni ya jakkha-deiildni ya .... 
[The robber Vijaya was in the habit of visiting and 
wandering through] “ Gambling-dens, drink-saloons, cour- 
tesans ’ houses, places where three, four, and more roads 
meet, temples of Nagas, Bhutas, and Yaksas . . • . ” 

(p. 758) bhiyd sanjayabkayd annaiii-anna-kdyam sa/ua- 
tuyaiiycniand bafninam indani ya kkanddni ya nidda-siva- 
vcsajiiaiia-ndganaui hhuydua ya jakkkdi/a ya aj ja-kottakiri- 
ydna ya bahuni uvdiya-sadi iivdiDiamdnd citthanti [Some 
merchants, when threatened by an evil spirit, i/takdpisdca, 
while travelling on a ship in the midst of the sea, become 
an.xious, and] “ Feeling fear and apprehension, and 
embracing each other (for support) are offering many 
offerings to many Indras, Skandas, Rudras, Sivas, 
Vaisravanas, Nagas, Bhutas, Yaksas, Aryas and Kotta- 
kriyas.” ^ 

(p. 212, 213) aggd uygapic/td bhogTx bhogapiiltd cvam 
rdiitnd khattiyd nidhand b/iadd jo/id .... nhdvd 
sxra.al kanljic nidlakada dviddha-ntani-suvanua kappiya- 

3 Wherewitli, e.xplains the commentator Abhayacandra, the 
charges for renovating the temple, etc., may be met. 

The commentator expLiins uxyiilt as pyascintu-yupu dm yuh 
and kottakiiyah as saiia mahisayudha-nlpd, that is, perhaps, fierce 
in aspect. 
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liaraddhahara-tisaraya-palajjiha- palambaniana- kadisuftaya 
siikaya-sobliabharana vattha-pavara^pahiriya candaiwvalilta- 
oaya-sarira appe^aiya /layag^aya evarh f^aya-raha-sibiya- 
sanda)nani-^ayd .... Raya <yilia-na o^arassa majjliam ey;a- 

d/sim cyrahimiiklia nio^acckanfi ^ kiiniam b/io dcva- 

nupptyd ajja Raya oi he nay are indaniahc vd khandaniahe 
vd i vam nidda-siva-vcsa?nana-ndy^a-jakkhad)huya-nadi-ta/d- 
yan'nkk/ia-ceiya-pavvaya-uj jdna-c^iri-jattdi vd jaunaih Jty^y^d 
bhood jdva egadisim e^dbhinnihd niy'acchan//\ 

[Prince Megha sees one day] Ugras, ugraputras, 
bhogas, bhogaputras, and likewise, persons born in 
royal families, Ksatriyas, Brahmanas, king’s servants, 

warriors, .... who had bathed, who were 

wearing garlands on their heads and necks and orna- 
ments of gold and jewels, who were decked with hdras, 
ardhahdras, trisarakas, pralambas and katisiitrasp' and 
other well-made brilliant ornaments, who were wearing 
very fine clothes and had their bodies anointed with 
sandal, some mounted on horses, some on elephants, 
chariots and palanquins, moving in Rajagrha in one 
direction, to one goal, and calling one of his entourage, 
inquires ‘ What, O beloved of the gods, is there to-day 
in Rajagrha a festival [ntsavn) in honour of India or 
Skanda or Siva, Rudra, Vaisravana, or a naga, yaksa 
or bhuta or a ydtrd to a river or pond or tree, temple, 
mountain, garden or hill, that the ugras, bhogas, etc., are 
going out in one direction, to one goal ? ’ 

The temples of Yaksas were known as yaksdyaiana 
(cp. Jnata., p. 528, surappiye ndniam jakklidyatauc), 
yaksadcvaknla (cp ibid., p. 409, jakkhadeuldui ya), 

^ This varnaka is not given in the text ; the commentator 
has, however, extracted it from one of the preceding five 
Ahgasutras and reproduced it in his commentary (p. 208f. of the 
edition). 

® These are different kinds of necklaces worn round the neck. 
A irisaraka is a necklace that has three strings. 
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ynkscigThci or yciksabkavn^ta (cp. Uttaradhyaycinasutra, 
comm, on p. 162, Rajagrhe Viraprabhodyane Maninaya- 
kasya yaksabhavane uttirnah), yaksaprasdda (cp. ibid., 
p. 347, Mandika-yaksa-prdsadd) or yaksa simply (com- 
pare Jnata., p. 417, ndgdni ya bhuydni ya jakkhdni yn, 

* temples of iicigcis, bhutns, and ycikscis ; Vipakasutra, 
p. 176, Bhandire uyydne Siidarisanc jakkke ‘ Bhandira 
park ; the yaksa-texm^Xt named Sudarisana ’ ; ibid., 
p. 213, Soriya-jakkho, ‘the jW/^^a-temple known as 
Soriya’) ; and those of bhutas were known as bhutagrha 
(cp. Jhata., p. 409, bhuyaghardni ya) or simply b/ii7/a 
(cp. Jhata., p. 417, ndgani ya bhuydni ya jakkhdni ya 
cited above). The generic term caitya was used to 
denote either class of temples — those of yaksas or of 
bhulas'. compare Uttaradhyayanasutra, p. 162, Antaranji- 
kdpurydm bhutagrham caityani ; yakkha-cetiydni in Bud- 
dhaghosa’s Siiman galavildsinl on Mahdparinibbdnasiitta, 

1. 4 ; and Abhayacandra’s explanation of caitya as 
vyantardyatanam in his commentary on the Jhata., p. 7. 
These caityas seem to have played a prominent part in 
the religious life of the city or town in which they were 
situated. In the Jaina-sutras specially, one finds that 
whenever the name of a town or city is mentioned, the 
name of the caitya situated in it is also almost invariably 
mentioned; see, for instance, Jhata., p. 1509, 151 5ff. and 
Vipakasutra, pp. 24 Iff. The Buddhist Pali books too 
.sometimes mention caityas in connection with towns ; e.g., 
the Suppatittha-cetiya in Rajagrha is mentioned in the 
Vinaya-pitaka, Mahavagga, I, 22, 1 ; and the Capala, 
Udena, Sattambaka, and Bahuputta cetiyas in Vesali are 
mentioned in Digha., Mahaparinibbanasutta, 3. 1. So 

The wor-ship of and still forms part of Jain 

religions observances. Read in this connection the introduction 
to the second edition of the “ Sravana-Belgola Inscriptions ” 
{Eprgraphia Carnatica, Vol. 11) with its frequent allusions to 
yaksas', see al.so Plate 17 therein. 
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also do some Buddhist votive inscriptions ® at Bharaut, 
Nasik and other places. They are occasionally mentioned 
in the Puranas, Itihasas and other Brahmanical books 
also ; compare, for instance, the Ramayana, 2, 56, 33 : 
cmiyany ayafanani ca , * , sthapayamasa Raghavah ; 
2, 71,42: devdyaiana-caityesu dindh paksi-mrgds tatlid\ 
2, 3, 18 : devdyatana caifyesn ; 2, 17, 16 . caityams cdyafa- 
JidJii ca I pradaksinam pariharan ; in Agnipurana 
{a pud Hemadri's Caturvargacintdmaiii. V ratakhanda, 
ch. 21, p. 344): caiiyesv dyatanesii ca i devdvam caiva 
rafkydsu ; in Bhavisyottarapurana {apud Hemadri, Lc. 
p. 353): kutdgd?rsu caitycsu ; in the Mahabharata, 2, 102, 
33 : devdyatanacaiiyesu prdkdrdttdlakesu ca ; Kautilya’s 
Arthasastra, p. 208, parvasn ca , caitya-piijdh 

®Nos. 693, 699, 987, 988, 1058, 1059, etc., in Luclers’ List of 
Brdhml Inscripiioyis (Appendix to Epiy^raphia Indica, Vol. X) ; 
see Index of Miscellaneous Terms given at the end, s. v. 
chetiyaghara and following words. The words chetiyaghara and 
chaiiya are there explained by Liiders as ‘ Buddhist building.’ 
Considering however that among the Buddhist inscriptions are 
two — Nos. 1143 and 871 — that record the gift of a yaksa and a 
yaksi (that is, of images of them) and one (No. 1206) that seems 
to record the gift of a bhutdyana (for bhfdapata ? stone-slab with 
the image of a bhnta engraved on it), it seems more natural to 
give the word caiiya its usual meaning and to understand in these 
inscriptions a reference to temples of bhiitas or yaksas. It is true 
that such temples have nothing to do with Buddhism or with the 
life of Buddhists as we know of these from the books ; but the gift 
of images of a yaksa and a yaksi referred to above shows clearly 
that their worship must have been prevalent amongst Buddhists 
also at that time and this makes it probable that the word caiiya 
retains its meaning of ‘ temple dedicated to yaksa or bJiilta in 
Buddhist inscriptions (and in Buddhist boc)ks?) also. It may, in 
passing, be observed that the personal names also, contained in 
some of the inscriptions, as for instance, the names Naga, 
Nagadatta, N a gad in a, Nagadeva, Nagasri, Nagapalita ; Vakhadina, 
Vakhadasi, Yakhi, Yakhila ; Bhnta, Bhiitarakhita and Rhutapala 
(see Index of Personal Names given at the end) bear witness to 
the prevalence of the worship of iidyas, yaksas, and bfnltas at 
that time, 
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karayct \ p. 24vS, prati pminam caityasflianc ralran . . . 
7 ipaliaram karayct \ p. 56, caitya-punyasfkaua-vaua-scia- 
bandhah kdrydh. In all these instances, the juxtaposition 
of the word devdyatana shows that the word caitya means 
‘ temple of yaksa or blnda ’ and the compound dcvdya/aaa- 
caitya means ‘ temples dedicated to gods and to evil 
spirits.' The presiding deity of the Dandapani temple in 
Benares, that pious devotees visit every day, is also a 
yaksa, as is related in ch. 32 of the Kdsikkanda, 

The worship of yaksas and bhiita^ is referred to in 
the Bhagavad-gita, where it is said in XVII, 4,^ and 
IX, 25^^ that sdtvika people worship gods [dcva), 
7'djasa people yaksas and rdhasas, and tda/asa people, 
ghosts (prcta) and hosts of bkutas, and that the worshippers 
of bkutas go to them while the worshippers of the Lord go 
to Him. Yaksas and bkutas are both objects of tarpana 
(with water) in the daily brahina-yajna rite prescribed 
for the householder of the first three castes (cp* 
As, GS. 3, 4, 1). Similarly, the bhutnyajna, which 
consists in the offering of bait to bkutas, (compare TA. 2, 
10 : yad bkutebkyo batik karati tad bkdtaya/ka///) is also 
daily prescribed for such householders (cp ibid,, 3, 1 ). 
The yaksa-ba/i rite " is referred to by Ujvaladatta in his 
scholium on the Unadisutras, 4, 123, in the Jataka 
Stories No. 347 and 455, while its wide prevalence is 
attested by the common saying yaksduurUpo batik : ' As 
is the yaksa, so is the ba/i' (that is, the ba/i corresponds 
to the yaksa ; if the yaksa is great, the bali offered will 
be considerable : if the yaksa is negligible, the bali too is 

® ya ja nte sCiii z 7 kd de i dn yaksayaksd ms i ; d jasdh I 

preidn bhntayandni:^ cdviye yajante idmasd jayidh j| 

Idifitdni ydnti bhfitejyd ydntt madydjinopi mam ! 

It may be <')bserved, that analogous to the bhrUabali and 
yaksabali rites, the (Irhyasutras speak ot a saypabali rite also where 
bali IS offered to say pas or snakes iudi^as)\ compare JCv. (rS. I 
and Nrsiihha’s pyayoi^apdyijdta (Nirnayasagara e<l) pp, 4:H ff. 
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negligible) cited by Sankara in bis commentary on the 
Chan. Up. 6, 32 (see also Laukikanyayanjali, II, p. 
64; yadrso ya/i’sas tadrso balih). TA. 1, 31, 123 gives 
details of the Vaisravana-yajha ceremony in which bali is 
offered to Vaisravana [i.c. Kubera) who is the lord of 
Aaksas, but who is, remarkably enough, referred to by 
the mantra sarvabhuladhil^ataye natna Hi (the commen- 
tator Bhatta-bhaskara explains sarrabbuiaiidm alterna- 
tively as yaksa-Qtibyakdndni) as the ‘ lord of all bhutas.' 

I he fourteenth day of the dark fortnight of every 
month is known as bhiita-caturdasi and is held sacred to the 
b/iutas. On that day are performed vratas intended to win the 
favour of Siva, lord of the bhutas see Hemadri, I.c. p. 50 
ff.'I'hat day, however, is held consecrated to theYaksas also, 
and accordingly, on that day are performed the vratas 
in which worship is offered to Yaksas (namely, the 
Ksemavrata, p. 154), and to Vaisravana, lord of the 
Yaksas (p. 155). The Saurapurana {apud Hemadri, /.c. 
p. 156) prescribes the performance on that day of the 
Kr.snacaturdasi-vrata, in which the figure of a Yaksa 
made of bdellium [ougroida) should be burnt, and says 
that in consequence of this vrata, the peiformer goes to 
the world of the Pinaka-bearer, that is, of Siva, the lord 
of bhutas {krsnapaksc catnrdasydm yaksam yiiiyyiitakani 
dahct I sa ydti para/uam sthduam yatra dcvah pindkadhrk). 

It may further be mentioned that according to the 
Puranic mythology, Isana (or Rudra) the lord of bhutas, 
and Kubera (or Vaisiavana) the lord of Yak>as, both 
dwell in the north in the Himalayas and are neighbours, 
and that the Jaina writers so closei\’ associated j'.rCivrv 
with bhutas that in a story related in the Jnatadharma- 
katha (Adhyayana 16, p. 1149) the wives of three 
Brahmana brothers are respectively named Nagasiri, 
Bhuyasiii and Jakkhasiri. 

Compare also Sutrakrtiurdiasid} a, p. n74 : nd^ahcinn vd 
bhiiyahcum vd jakklialicuiu vd ‘fur the purpose of (worshipping) 
/idgasy bhiiias or yaksas' 
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The details given above sho.v how close is the 
Correspondence between the words yciksn and bJiutn in 
post-Vedic literature. The correspondence is no less 
close in Vedic literature also, as can be seen from 
the comparison of some passages of the Brhad. Upanisad. 
In this Upanisad, the word mahat is found used as a 
qualifying epithet in five passages only ; in one, it is an 
epithet of karma (1, 4, 15 : mahat punyam karma karat t), 
while in the other four, it is an epithet of Brahman 
described as matiad bhutam in two passages (2, 4, 10: 
asya mahato btiulasya uisvasitam etad yad rgvcdo ya/ur- 
vcdah . . . . ; 2, 4, 12: idam matiad bhutam anantam 
aparaht vi/iiauaghana eva) and as mahad yaksam in two 
other sentences occurring in 5, 4, 1 [sa yo hat tan matiad 
yaksam prafhama/aih veda satyaih bratimi'ii ; ivam etaii 
mahad yaksam prathamajam veda satyam brahmcti). In 
the same wa\', to the epithet adhyaksam used of 

Agni Vaisvanara in R\b 10, 88, 13 corresponds the 
epithet bhutasya adhyaksah used in A\’^. 1, 31, 1 of the 
four dsapa/dh ‘ lords of the quarters ’ (of whom Agni is 
one) ; compare also bhu/dsya .... pdlir eka dslt in 
RV. 10, 121, 1. Similarly, Sat. Br. 11, 2, 3, 5: matiad 
dhaiva yaksam bhavati corresponds to Asv. GS. 3, 9, 6 : 
{sndfako vai) matiad btiulam btiavati\ and the words 
yaksa and btnila are used parallelly in TB. 3, 11, 1, 1 : 
tvayldam anlah i visvaih yaksam visvam btiutam visvah 
subhiltam. 

It follows then from all this, and especially from the 
correspondence of matiad yaksam with matiad bhutam in 
the Upani>ad passages noted above, that the two 
words are convertible and that yaksa=zbhii/a. And it is 
remarkable that Bhaskararaya, the famous and UKcst 
learned Tantrik writer of the Sakta school, has explained 
yaksam in A\b 10, 2, 32, as mahdb/iu/am. It seems to 
have been felt by Roth too that jrr/f.wr is equivalent to 
bhuta \ for in the P\\ (s. v. yaksa) he has correctly 
explained yakfa in AV. 8, 9, 8 ; RV, 10, 88, 13 and 
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TB. 3,11,1, as ‘ dieVVesen ’ and the word yaksabhrt\x\ RV. 
1, 190, 4, as ‘ die Wesen tragend, erhaltend.’ The com- 
mentator Bhattabhaskara, too, has, on the other hand, 
as we have seen above, explained the word bhula in TA. 
1, 31, 123 as yaksaguhyaka. 

Now the chief meanings of bhuta are (a) being 
(concrete) ; such beings in the collective — all beings, the 
creation, world, universe; a particular class of superhu- 
man beings ; evil being, evil spirit ; and (b) being 
(abstract), essence, substance, virtue, might, power, etc. 
The meanings ‘essence, substance, might, power,’ etc., 
are not given by the lexicographers ; but, nevertheless, 
there can be no doubt that bku/a has these meanings 
quite regularly, for it is derived from the root bki^, which 
means not only ‘to be’ but also ‘to be powerful, to 
prevail, to predominate, to be master of’ ; compare the 
meanings of the cognate words bbdva and prabhdva and 
of the allied word saliva, which is derived likewise from 
a root {as) meaning ‘ to be ’ and which is a synonym of 
bkiita. And these meanings of bhula are enough, as I 
shall show now, to explain the sense of the majority of 
the passages in which the word yaksa occurs. In all 
such passages, yaksa can be paraphrased as bhula or 
saliva. 

Brhad. Up. 5, 4 : lad vai lad clad cva lad dsa saiyam 
eva sa yo hailaji uiahad yaksam pralhamajam veda saiyam 
bvahmeli jayaiimaiil lokdn jila in nv asdv asad ya cvani 
elan niahad yaksam pralhamajam vcda saiyam brahmcti 
saiyam hy eva brahma || 

“ That (namely. Brahman), verily, was this (universe); 
that verily was the Real. He who knows this great first- 
born being. Brahman, as the Real, conquers these worlds. 
How could he be conquered who knows that this great 

'^Compare also in this connection Hillebrandt, I. c., 21, n. 3 : 
“ Die Versuchung: Hegt nahe, es mit b hut dm, dein es in der 
Bedeutung: nahe steht, wiederzugeben.” 

21 
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first-born being, Brahman, is verily the Real ? For 
Brahman is verily the Real.” The epithet ‘first-born,’ 
pyathamaja, seems here to be used in the sense of ‘ first 
existing’; compare Brhad. Up. 1, 4, 10: brahma va 
idam agra asit. Compare also FA. 10, 1, 4: pra^apatih 
pyathamaja rtasyatmanatmanam abh'i sam babhuva. 

Kenopanisad, 3, 2 : tad dhaisam vijajhati tebhyo ha 
pradurbabhuva tan 7ia vyajananta him idam yaksam iti || 

‘‘ It (Brahman) became aware of (this thought of) 
theirs ; it manifested itself before them. They did not 
know (what it was, and thought within themselves) 

‘ What is this being? ’ ” Hillebrandt (I. c., p. 21) makes 
out that yaksa refers here to the blade of straw {trna) 
that is mentioned later on. This is a mistake and the 
context shows clearly that yaksa refers to the being that 
appeared before the gods. 

Similarly, yaksa= being, in the other passages of this 
khanda where this word recurs. 

Jaim. Up. Br. 1, 20, 4 [JAOS. 16, 68]: tasminn 
idam sarvam antah \ tad yad asminii idam sarvam antas 
tasmad antar-yaksam \ antar-yaksam ha vai jiamaitat j tad 
antariksam iti paroksam acaksate || 

“ All this is within it. Because all this is within it 
therefore is it [called] antar-yaksa. antar-yaksa verily is 
its name ; it is called antariksa in occult way.” antar- 
yaksa— which contains all this, that is, all this 
creation ; and the context shows clearly that yaksa here 
denotes the creation. 

Gopatha-brahmana, 1, 1, 1 : brahma va idam agra 
dsit svayambhv ckam ci'a tad aiksata mahad vai yaksam 
tad ekam evdsmi hantdham mad eva manmdtram dvitiyam 
devam nirmimd iti .... tasya .... laldte sneho yad ardryam 
ajdyata tenanandat tarn abravid mahad vai yaksam 
siivcdam avidamahiti i| '■* 

So corrected by Whitney in his Grammar, § 848, instead of 
the avidamaha iti of the editions. 
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At first, verily, the self-born Brahman existed 
alone. It considered ‘ Verily, I alone exist, the great 
being, That (that is, Brahman) ; well, I shall create from 
myself a second god like to me . At the moisture, 

wetness, that was produced on its forehead, it felt gl^; 
It said : ‘ We have verily easily got the great being*’ ” 
mahad yaksam, the great being referred to here, is 
water, apah, which at first appears as sneha ardryam on 
the forehead and then (see kbanda 2) as svcdadhardh, 
‘ streams of perspiration ' in the pores of its skin, and is 
in kbanda 3, expressly called by that name (fd dpah 
srstvd anvaiksata). Regarding the creation of Water 
first by the Brahman, compare Manu, 1,8: apa eva 
sasarjadaii idsu vtryam avdsrjat \ Sakuntala, 1, 1 which 
refers to Water as yd srstjh srasUcr ddyd ; Ait. Up. 1, 1 f. : 
sa Iksa/a lokdn nii srjd iii sa imdn lokdn asrjatdmbbo 
martctr maram dpah ; Sat. Br. 6, 1, 3, 1 : prajdpatir vd 
idam agi'a dsid eka eva | so" kdmayaia babn sydrh 
prajdyeyeti so' srdmyat sa tapo' tapyata iasmdc cbrdnidt 
tepdndd dpo' srjyanta ; compare also Kathopanisad, 2, 1, 6 : 
yah purvam tapaso jdtam adbbyah pilrvam ajdyaia which 
also says impliedly that fapas and dpah were first-born 
beings. 

TB. 3, 12, 3, 1 : pratbamajarh devdm liavisd vidbema 

svayambbu brahma paramam tapo yat j 
sd evd pnfrdh sd pita sd mdict 
idpo ha yaksdm pratbamdm sdm babbfivaW 
“ Let us worship with oblation the first-born god, 
namely, Tapas, the self-born Brahman, the highest. He 
alone is the son, he the father, he the mother. Tapas 
was born the first being.” Compare Kathopanisad, 2, 1, 6, 
cited above. It is said frequently in the Upanisads and 
elsewhere that Brahman, after the desire to create arose 
in it, performed tapas ; and this has led to tapas being 

read tad abravlt instead of tam abravlt as printed in the 
Calcutta edition. 
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regarded as the first thing created by Brahman. Compare 
Sayana’s commentary on this verse : yoyam tapobhimmi 
droah, sa prathamajah \ tai/id copanisadi srsti-prakarane 
prathamajatva}}! amnayate j sokamayata balm syam praja- 
yeyeti sa tapofapyata', compare also AV. 11, 8, 6: tapo 
ha jajhc k arm anas tat te jyesthani j'tpasata ‘ Tapas was 
born from action ; that did they worship as the eldest.’ 

TB. 3, 11, 1, 1 : fvaytdatn antah \ insvaih yaksam visvam 
bhntdjh visvaii stiblnitam, 

‘‘ Within thee is all being, all creation, all pros- 
perity.’' This is a formula that is used twenty-four times 
(with variations in the number of the second personal 
pronoun when required by the context) in respect of the 
twenty-four bricks, istakah, used in the Naciketa’cayana. 
These bricks are identified with the earth, waters, sky, 
etc., and each of these is panegyrised as the container of 
the whole universe. The expressions visvam yaksam and 
vitvain bhufam mean almost the same thing ; compare 
also TA. 10, 16, 1 : visvaih bhutam bhitvaiiam citram, 
which corresponds exactly to visva?h vaksam visvam 
bhutajn vih'aii subhiita})i here. 

AV. 8, 9, 8 : yam pracyiitam dmi yajnah pracyavania 
upalist/iaata upafist/iamanam i 
yasyd vrafe prasave yaksam ejati 
sa virad r say ah parame vybman II 

“ After whom, when she is going, the sacrifices go and 
with whose approach they approach; following whose 
ordinance and through whose impulse, the world moves, — 
she, O sages, is the V^iraj in the highest heaven.” This 
verse is the answer given by Kasyapa to the inquiry 
made in the preceding verse by the six sages about the 
nature of Viraj who is said to be the father of Brahman. 
In contrast with pracyiifdm and pracyavajita in the first 
pada, one expects praiist/iamdvdm and pratisthanfa in the 
second pada (‘after whom, when she is going, the 
sacrifices go and when she is firmly established, are 
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firmly established’) instead of upatisthamanam and 
upatisthnnta that are found there. It is not therefore 
improbable that these latter words are here used in the 
sense of pratisthanianam and pratistjiaata. Compare 
Prasnopanisad, 2, 4: tasmvin nfki'dmafy atJietare sarva 
evotkrdnmnte iasmims ca pratisthamdnc sarva eva pratis- 
thaiifetad yat/id maksikd madhukara-rdjdnam iitkrduianiam 
sarva evotkrdmnnfe tasmiihs ca pratisthanidne sarva eva 
prdtisthante ‘ when it {sc. the prana) departs, all the 
others depart, and when it stays fast, all others stay fast ; 
just as, when the king-bee departs all the bees depart 
and when he stays fast, all stay fast.’ 

It will be seen that the second half-verse speaks of 
the whole universe being controlled by, and obeying the 
impulse of, the Viraj, while the first half-verse speaks, 
seemingly, of the sacrifices only, yajndh, going when the 
Viraj goes and coming (or staying) when the Viraj comes 
(or stays). This is, to say the least, incongruous, and the 
more so as the sacrifices are not such important things 
as to deserve mention in this connection. One would 
rather expect in the first half-verse also mention to be 
made of the whole universe going and coming (or staying) 
according as the Viraj goes and comes (or stays) ; 
compare the word sarvc in the Upanisad passage sarva 
evofkrdmante .... sarva eva pratisthante cited above. 

I am therefore led to believe that the word yajndh here 
in the first half-verse denotes ‘ universe,’ that is, that it 
has the same meaning as the word yaksa in the second 
half-verse. In other words, the view of the Indian 
commentators that sees in yaksa a derivative from the 
root yaj seems to be justified by the parallelism here of 
the two words yajfia and yaksa. 

AV. 8, 9, 25-26 : ko nu gaiih kd ckarsih 
kun u d/idnia ka ds'isah | 
yaksdm prthivyam ekavrd 
ekartukkatanw nu sdh ||25|| 
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eko gaur eka ekarsir 
ekam dliamaikadhasxsah ! 
yaksarh prthivyam ekavrd 
ekai'tnr nati ricyatc |126|| 

“ Who then is the bull, who the sole seer, what the 
abode and what the desires? The being that on earth is 
one-fold, — who is he? The bull is one, one the sole seer 
and one-grouped are the desires. The being that on 
earth is one-fold, he is not different.” M. Boyer, following 
Henry, has understood these verses as referring to 
the sun [aditya), that is, to the sun considered as the 
supreme Being. This is not incorrect ; but I believe 
that it is preferable to refer the verses, with Geldner, 
(/.r. p. 129) to Brahman itself, to the Viraj that is spoken 
of in the opening verses of this hymn. The Brahman is 
ekarsi, the sole seer, because from it come forth as its 
breath, the Rgveda, Yajurveda, Samaveda, etc. ; see 
Brhad. Up. 2, 4, 10 : asya mahaio Idiutasya iz/svasi/am 
eiad yad ro'vedo yajiirvedah samavcdo dharvahgirasa 
itihasah pitrmjarh vidya upanisadah slokah siitrany ann- 
vyakhyanaiii vydkhyanany asyaivaitdni sarvdni iiisvasitdni. 
The Brahman is ekavrt, one-fold, because it is one and 
changeless; compare Bh. Gita, 12, 3: sarvafragaw 
acinfyam ca kiitastham acalam dhrHvam “ The imperish- 
able Brahman that is all-pervading, unthinkable, un- 
changing, immutable, eternal ” ; it is the dhdma or abode 
(of all); compare ibid. 11,38: vettdsi vedyam ca param 
ca dhdma ‘ Thou art the knower, and the known ; (thou 
art) the supreme abode ’ ; ibid. 10, 12 : param brahma 
pai'am dhdma pavitram paramam bhavdn ‘ Thou art the 
supreme Brahman, the supreme abode, the highest 
purifier'; Gaudapada-karika, 4, 100: ditrdarsam atigam- 

And also i^erhaps because in it all the gods and other things 
become one; compare AV. 13, 4, 13: etc asinin devd ekavrto 
bhavanti “ In him all these gods become one ” said of the Supreme 
Being, called Savitr in this hymn* 
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bhiram ajam samyam visdradam \ biiddhvd padam andnd- 
ivam namaskurmo yathdbalam ; and Maitryupanishad, 
6, 38 : tatah sudd hah sativdntarastham acalam amrtaui 
acyutam dhruvam visnu-sa^hjhitam sarvdparam dhama 

satyakdma-sarvajhaivasamyiikiam pas] *ati, 1 n 

the Brahman are all dsisah or desires ; compare Ch. 
Up. 8, 1, 5 : ctat satyam brahmapuram asmin kamah 
samdhitdh ‘ In this citadel, namely Brahman (so 
Sankara explains the word brahmapuram), are placed all 
desires’; Maitryupanisad, 6, 30: atra hi sarve kdmdh 
samdhifdh ‘ Here (in the Brahman) are all desires 
placed ’ ; Ait. Up. 5, 2 : saitkalpah kratiir asuh kdmo vasa 
iti sarvdny evaitdni prajhdnasya ndmadhcydni bhavanti 
. . . . prajhdiiam brahma ' safikalpa, krafu, asu, kdma, 
vasa — all these are names of only prajhdna . . . . 
prajhdna is Brahman.’ The Brahman is ekartu, one- 
seasoned, because perhaps there is no succession of days 
and nights in Brahnialoka, or to the Brahman there is 
but only one long unending day, and hence only one 
‘season’; compare Ch. Up. 8, 4, 1 : naitam setum 
ahordlre taralah .... etam setum tirtvdpi ?iaktam ahar 
evdbhhiispadyate sakrd-vibhato hy cvaisa brahmalokah 
“ This bridge is not crossed by day and night ; having 
crossed this bridge, even night becomes day; in this 
Brahmaloka it is always day ” ; ibid,, 3, 11,3: )ia ha vd 
asmd udeti na nimlocati sakrd divd hdsmai bhavati ya etdm 
cvam brahmopauisadam veda “To him who thus knows 
the Brahma-mystery, there is no sun-rise and no sun-set ; 
it is day to him once for all.’’ Compare also Gaudapada- 
karika, 3, 35 : lad eva nirbhayam brahma .... ajam 
anidram asvapnam .... sakrdvibhdtam sarvajnam 
“ That is the fearless Brahman .... unborn, sleepless, 
dreamless .... all-knowing, to which it is always day ’’ ; 
and Muktikopanisad, 2, 73 : sakrd-vibhdtam tv ajam ekam 
aksaram \ alepakam sarva^atam yad advayarh tad eva 
cdharh sakalam vimukta om. 
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M. Boyer, in the course of his explanation of these 
verses, says (p. 419) that, a priori, there is no reason to 
supp(;se that the five questions in v. 25 refer to the same 
person or thing, but that, as a matter of fact, the answers 
in V. 26 are capable of being referred to one deity, 
namely the sun. This is because he understands the last 
pada of V. 26 to mean that ‘the marvel (as already said 
above, jvi'/{’i'rt=merveille in M. Boyer’s opinion) on the 
earth .... is not surpassed by any.’ It seems to me 
however that the words ndti ricynte should be understood, 
not as ‘ is not surpassed ’ but as ‘ does not remain over ; 
is not different ’, and that therefore these words in v. 26 
refer to the same subject, and that hence the questions in 
V. 25 too refer to the same subject. 

ekad/idsisah means literally, ‘ the desires become one 
(in that being )’, that is, that all desires are found at 
once in that being ; see above. 

AV. 10, 2, 31-33 ; astacakrd ndvadvara 

devanam piir ayod/iya \ 
tdsydm hirauydyah kdsah 
soared jydtisavrtah ||31|i 
Idsmin hiranydye Pose 
trydre triprdtistjiite \ 
tdsniiu ydd y a ksdni dtmanvat 
tdd vai brahviaiddo viduh !l32li 
prabhrdja mdudm h d rini m 
ydsasa sampdrivrtdDi 1 
piirarn hiranydyim brdhnia 
vivesdpa rdjitdoi 1 13 3 1 i 

“The fortress of the gods has eight wheels (/>., 
ci rcum\ all ations) and nine doors and is inexpugnable ’ in 
it is a sheath of gold, heav'en, enveloped in splendour ; 
veiily, the Brahma-knowers know the animate being that 
IS in this sheath of gold which has three spokes and 
is thi ice-supported. Into this resplendent, yellow, 

invincible fortress of gold, enveloped in glory, entered the 
Brahman.’’ 
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The fortress of the gods is, as Sayana (on TA. 1, 
27, 2-3) explains, the human body; the nine doors are 
the nine apertures of the body, namely, the two ears, the 
two eyes, the two nostrils (or according to others, the 
nose and the braJnna-randhra)^ the mouth, the upasiha 
and payu: and the eight wheels are the eight cihdtavah 
or ‘elements’ of the body — tvac (skin), asrj (blood), 
medas (fat), asthin (bone), majja7i (marrow), hikra (semen), 
mdrhsa (flesh), and ojas. The sheath of gold within it is 
the heart which is the abode of the dtman : compare 
TA. 10, 11, 2 : padmakosa-pratlkasaii krdayctm capyadho’ 
mukhaui | ddho iiistya vitastydiite ndbhyam iipari tisthati |1 
jvdlarndlakiilam bhdti visvdsydyataiiam mahat .... tdsmm 
sarvdm prdtisthitam .... tdsya niddhye niaha)i agnih 
.... tdsya juddhye vdhnisikhd .... tdsydh Hkhdya 
madhye pardmdtmd vyavdsthitah \ sd brdtin?d sd hdrih 
sendrah soksarah paramdh svai'ctt il “ Like to a lotus-bud, 
the heart, facing downwards, is (situated) one span below 
the neck (that is, below the top of the windpipe), and 
above the navel. This great abode of all (of the world) 
is shining, being full of rings of flames .... in it is 
established everything .... in its midst is a great 
fire .... in it is a flame .... in the midst of this 
flame is established the supreme atman ; he is Brahma, 
he Hari (Visnu), he Indra, he the imperishable supreme 
lord.” Compare also Yogatattvopanisad, 1,9: hrdi st/idne 
sthiiam padmam tac ca padmaui adkorfiukham ; Dhyana- 
bindupanisad, 12 : urdhvaiidlam adhomiikham \ kadali- 
piis pasathkdsam snrvadevamaydmbtijarii ; Ch. Up. 8, 1, 1 : 
asmin brahniapure dahararh pundanka?h vesma “In this 
abode of Brahman (/.^., the body) is a small lotus 
chamber.” 

The epithets tryara and tripratisthiia are not very 
clear. In Ch. Up. 8, 1,3’^ we read that the dkdsa of the 
heart contains everything, heaven, earth, agiii, vdyu, etc. 

cso 'ntar-hrdaya dkasah I iibhe asmhi dyavdprthivJ a^iiar 
^va samdkite | nbhdv agyiis cavdytii ca surydcandramasdv ubhaii li 

22 
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The word tryara may therefore perhaps refer to the 
three worlds and all other similar triplicities as being 
contained in the heart ; compare Yogatattvopanisad, 1,6; 
trayo lokas trayo vedas trayah sandhyas trayah surah \ 
trayognayo gunas trlni sthitah sarve trayaksare. The 
trayaksara or pranava is thus said to contain within itself 
the three worlds, the three Vedas, the three sandhyas, 
etc. : and as the heart is, like the pranava, a seat, 
adhisthana, of the Supreme, these triplicities may all be 
regarded as being contained in the heart and as forming 
the arah or spokes thereof referred to by the epithet 
tryara. 

The epithet iripraiisthita refers perhaps to the three 
states of the heart spoken of in Yogatattvopanisad, 1. 1 : 
akare socitarh pad matt i ukarenaiva bhidyate \ makare labhate 
nadain ardhamaira tii niscala which seems to mean : 
“ When a is pronounced, the lotus (of the heart) brightens 
(becomes ready to open ?) ; it opens when u is 
pronounced ; and begins to hum when nia is pronounced : 
it is immobile when the ardhaniatra is pronounced.” 
Now a, 71, and tna are said (in the Mandukyopanisad, 
Gaudapada-karika, and elsewhere) to be the padas or 
feet of the pranava which thus rests or is supported on 
them. Similarly, the heart when it brightens, the heart 
when it opens, and the heart when it is humming, may 
be considered the feet or supports of the pranava or 
Brahman. 

The word svarga in the fourth pada of v. 31 is 
usually interpreted as ‘ heavenly ’, svargatulya, etc. 
There is however no necessity for abandoning the usual 
meaning of the word, namely, ‘ heaven ’ ; for this word is 
often used to denote the supreme heaven or Brahmaloka 
where the Brahman dwells (compare Brhad. Up. 4, 4, 8 • 
dhira apiyanti brahniavidah svargath lokam and Sankara’s 
comment : svargaloka-sabdas trivistapa-vacy a pi sann iha 
prakaranatt n/oksabhidhayakah ; Ch. 8, 3, 2-3 ; i/jiah 
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prajd ahar-ahar gacchantya etam brahmalokam na vindanti 
. . . . tasmad dhrdayam ahar-ahar vd evamvit svaragam 
lokarn eti and Sankara’s comment thereon). It is so used 
here also as is made quite clear by the reading of the 
parallel passage in TA. 1, 27, 3: tasydii hiranmayah 
hosah i svargo loko jyo/isd vriah. 

With regard to the word astdcakrd, it has been 
observed by M. Boyer {l.c. p. 436) that Sayana has 
explained the word cakra in it as dvarana, or circumvalla- 
tion enclosing the body that is regarded as a fortress, in 
his commentary on TA. 1, 27, 3,'® while in his 
commentary on AV. 11, 4, 22 he has explained the word 
as ‘ wheel ’ serving as the means for locomotion of the body 
that is here regarded as a chariot. This is because TA. 
1, 27, 3 refers distinctly to a fort, puh, while AV. 11,4, 
22 refers equally distinctly to a chariot (compare the 
words ekaneaii ‘ having one rim ’ and sahasrdksara which 
Sayana explains as ‘ having a thousand axles ’ used in it). 
The discrepancy therefore, if any, is to be attributed to 
the texts themselves and not to Sayana who had to 
explain them faithfully as they stood. But is there really 
a discrepancy here ? I am disposed to think that there is 
none ; the meanings ‘ circumvallation ’ and ‘ wheel ’ are 
not mutually exclusive, and in all probability they are 
both intended (see p. 21 above) by the word cakra 
in astdcakrd which would thus mean ‘ having eight 
circumvallations and eight wheels to move with’ or 
‘ having ramparts and moving.’ In other words, the fort, 
piih, spoken of in AV. 10, 2, 31, seems to be a mobile 
fort, jahgamo durgah or carisnuh piih. Such a mobile 
fort is, besides the ‘firm’ forts, drdhdh purah, that are 
frequently mentioned, known to the RV which refers to 
one in 8, 1, 28 : ivahi purarn carisnvam vadhaih susndsya 
sdm pinak “ Thou (O Indra), didst shatter with thy 

There is no commentary of Sayana on AV. 10, 2, 31-33 or 
in fact on any passage of the tenth Kanda of the AV. 
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weapons the mobile fort of Susna.” Such forts are 
occasionally mentioned in later books also ; compare 
Bhagavata, 10, 76, 6f. — 

devasiira-niamisyanam gaiidharvoraga-raksasam \ 
abhedyam kdmagam vavre sa ydnam Vrsnidyinsanam || 
tatlieti Girisadisto Mayah para-pnramjayah | 
puram nirmaya Sdlvdya prdddt Saiddiam ayasmayam 1| ; 

Mahabharata, 8, 25, 13f. [The three sons of Tarakasura 
said to Mahadeva] : 

vastum icchdnia nagaram kart nth kdmagamam sub/iani | 
sarvakdma-samrddhdrthafu avadhyarh deva-ddnavaih ||13lii 
yaksa-raksoraga-ganair 7tdnd-jdtibhir eva ca \ 
na krtydbhir iia sastrais ca aa sdpair brahma-vedindm || 
vadhyeta tripnram deva prayaccheh prapitdvtaha ||14|| 

te tii labdha-vardh pritdh sampradlidrya parasparani | 
puratraya-visrstyartham Mayam vavria' mahdrat/idh ||19|f 
tato Mayah svatapasd cakre dhlmdn purdni ca | 
irnji kddca^iam ekam vai raiipyayh kdrsndyasayn tat ha !j20|i 

ekaikam yojaiiasatam vistrtarh tdvad dyatam ; 
drdhain cdttdlaka'yiitarh brhat-prdkdradoraiiam \\22\\ 

prasadair vividhais cdpi didrais caivopasobhitam ||23|| ; 
and ibid., 3, 176, Iff. : 

nivartaiiidnena mayd niahad drstam tatoparani j 
pitraih kdmagamam divyam pdvakdrka-sama-prabham ||1|[ 
ratjiadnimamayais citrair bhdsvarais ca patatribhih j 
paulomaih kdlakeyais ca nitya-hrstair adhistjntam Il2ll 
gopurdttdlakopetam catiir-dvaram ditrasadam j 
sarva-7'atnamayam divyam adbhutopama-darsa)iam ll3ij 

diirdharsam amarair api | 

7?ialiarsi-yaksa'gandharva’pan7iagdsnrardksasaih || 1 Oil 
sarvakdmagiinopctam vita-sokam and)7iayaai j 
bi'ahmano bhavaadc chrestjiam . , . , 
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From the descriptions given of the Tripura and of 
the pura of the Paulomas and Kalakeyas (this was 
named Hiranyapura), it will be seen that not only were 
these mobile forts, moving in the sky according to the 
desire of the kings dwelling in them, but they were also 
provided with high ramparts and gates and they were 
impregnable to the assaults of gods (^deva), Danavas, 
Yaksas, etc. The fort named Hiranyapura was, in 
addition, ‘as bright as Agni (fire) and Surya (sun)’ and 
‘ better than the abode of Brahman ’ ; and these descrip- 
tions recall the expressions devanam ayodhya puh (in 
v. 31), apavajHa puh (in v. 33), kiraiiyayah, jyotisa vrtah, 
svnrgah, prabkrajamana, yasasd sa7hparivria in the above 
verses as also the expressions astdcakrd and uavadvdi'd. 
All these traits and especially the one about Hiranyapura 
being better than the abode of Brahman seem to me to 

o 

point particularly to the description of the h'aJmiapura 
and the kosa therein that is brilliant, prabhrajamaiia^ 
yellow, harmi, surrounded with glor}^ yasasd samparivrta ^ 
and golden, hiranyayi, that is contained in the above 
verses (AV. 10, 2, 31-33) and to be based thereon. In 
any case, they make it probable that the word caki'a in 
astdcakrd signifies circumvallations and at the same time 
mobility also. Compare Kathopanisad 1, 3, 3 : dtmduam 
rafhiiiam viddhi sariram ratliam eva ca j bitddhim tn 
sd7'at/ihh viddhi manah pra graham eva ca, and other 
similar passages which compare the body to a chariot. 

This mode of interpretation which makes the verses 
refer to the human body does not find favour with 
M. Boyer, who has observed (/.r. p. 438) that the wording 
of verses 31 and 33 is such that they can not but both 
refer to the same thing. The expression apardjiid puh 

‘®This has been explained by Bhaskararaya, in the course of 
his commentary on the Lalita-sahasranama, s. v. yom-7ii/ayd 
(in V. 217) as dcvdJidm apy ayodhya asddhyd dnrlabhd pith 7iagari 
, , . . j isvardtdsanlpd Ayodhyd-7iagari tji viartyd7idm ayodhyd I 
iyam tii devdyidTn aplty a7'thah | 
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in V. 33 therefore must denote the same thing as the 
expression ayodhya puh of v. 3 1 ; and though the epithets 
astacakra and navadvdra may be said to be quite 
appropriate to the human body, it is hardly possible, he 
observes, to say the same of the epithets prabhrdjama7id, 
harini, yasasd samparivrtd and hirajiyayl used in v. 33. 
M. Boyer therefore thinks that the verses refer to a 
celestial citadel of Brahman, and that the kosa, sheath, 
which is referred to as being within the citadel, is the 
sun. According to this interpretation, too, the citadel 
referred to is a mobile one provided with gates and 
cakras or means for locomotion (the numbers nine and 
eight, however, in the epithets astacakra and iiavadvdrd 
says M. Boyer, have no particular significance beyond 
that of multiplicity). The ‘ sheath ’ spoken of being the 
sun, the epithets svarga (which M. Boyer explains as 
‘ celeste ’), z'/'/rt: and are quite in place; 
the epithets tryara and tripraiisthila refer to the three 
worlds as being contained in the sun and as being the 
support {pra/istkd) of the sun. 

This interpretation of M. Boyer or one very like it, 
is, for a reason that will presently be mentioned, quite 
possible. The objection however that he has raised 
against referring the verses to the human body can, it 
seems to me, be easily met. The ‘ fortress that is 
impregnable to the assaults of the gods even,’ devanam 
ayodhya puh, mentioned in v. 31 as having eight circum- 
vallations and nine gates is not the same as the apardjitd 
puh mentioned in v. 33. The fortress spoken of in the 
former verse is the body that is elsewhere also referred 
to as puh or piira (compare Bh. Gita, 5, 13 : Jiavadvare 
pure dehl naiva kiirvan na kdrayaw, Svet. Up. 3, 18: 
purah purusa avisad iti | sa va ayaih ptirusah sarvdsu 
pursu purisayah-, TA. 10, 10, 3; yat piindarikam pura- 
madhya-saiutham ■, Ch,^ Up. 8, 1, 1 yad idam asmin 
brahmapure daharam pundarikam vesma, etc.), while the 
fortress mentioned in v. 33 is the heart that is also some- 
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times referred to as pui'a or brahmapiira, compare 
Mundakopanisad, 2,1,1 \ divye brahmapure Jiy esa vyonuiy 
atma pratistjiifah (Roth in the P\V. s. v. explains 
bralimapura as ‘ heart ’) ; Atmabodhopanisad, 1 : yad idafk 
bj'ahmapuram pnndartkam tasjnat tad id^abha-vidtravi ; 
Narayanopanisad, 5 : tad idaih piirafh pnndartkam. I'his 
is shown by the epithet hiranyaya that is common to the 
kosa of vv. 31, 32 and the puh of v. 33, as also by the 
parallelism of the expression jyotisd vrta in v. 31 with 
yasasd samparivrta in v, 33. Now this heart has been 
described, in TA. 10, 11, 2 cited above as ‘shining’ 
and ‘ full of rings of flames,' It is described as hiranyaya 
‘ golden ’ in Mundakopanisad 2, 2, 8. The epithets 
prabhrdjamdna, harita, yasasd samparivrta, and hiranyaya 
of V. 33 can all be therefore appropriately used of the 
heart, and the incongruity pointed out by M. Boyer does 
not in fact exist. 

These verses, as also the corresponding ones in the 
Taittiriya Aranyaka (1, 27, 3) are explained by the 
writers on Sakta Tantrism — by Laksmidhara in his 
commentary on v. 11 of the Saiaidaryalahari or Ananda- 
lahari, by Bhaskararaya in his commentary on the 
Latitdsahasrandma and also in his commentary, named 
Setiibandha, on the I^dmakesvara-tantra of jVttyasoda- 
sikdrnava — as referring to the SrI-cakra. As the Srl- 
cakra is, as is welhknown, a symbol of the human body 
(see on this point the Bhavanopanisad, Tantrardja-tatitra 
edited by A. Avalon and the Vdmakesvat'atajitra men- 
tioned above), such interpretation is not so far-fetched as 
it may at first sight seem to be ; and what is more, it has 
also to be admitted that the Tantrik interpretation brings 
out the meaning of the various epithets more strongly 
and clearly than the usual interpretation does. I 
reproduce here as a specimen that given in the 
Setubandha (p. 189) where, as I have already observed, 

Correcting the mistakes that are found in the verses quoted 
in the edition. 
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Bhaskararaya explains the term yaksam as mahabhutam 
j>ujanlyam\ tat ha catharvandh Satmaka'sdkhlyd dma7ia7iti\ 
astdcakrd navadvdrd devaiiam puv ayodhya | tasydm 
hiranyayah kosah svai'go jyotisd vrtah j tasmm Jm'anyaye 
kose try are tri prat ist kite | tasmm yad yaksam dtmaiivat 
tad vai brahma | taittirlya-sdkhdydm prathamdntam iti 
visesah \ trailokyamohaiiddi-sarvasiddhipraddnta-cakrdstaka- 
ytiktam 7iava-yoni- ghatitam a^tyesdm asadhyaih devatavdsa- 
bhutam Srhcakramagaram yat tatrdpy iittainah koso jyotir- 
fuayah svargadulyas trikona-ndmako ^sti \ tas?7ii)i kone 
tridha pratzsthitapk tri-samasti-srardpazh bindii-cakram 
asti\tas}7iin bmdu’Cakre svdtmaniva yad yaksam zjiahdbhutam 
pujaiilyam tad brahmaiveti idsandm ajfid (sic) jdnaziti. 
Substantially the same explanation^^ of these two verses 
is given by him in his Lalitdsahasraiidmabhdsya (p. 179 
of the Nirnayasagara ed.) ; but yaksa is here explained as 
pujyam only. 

I have said above that the explanation of M. Boyer 
or one similar to it, which makes the verses refer to the 
sun as being the citadel in which Brahman dwells, is a 
quite possible one ; and I have also said that the explana- 
tion of Bhaskararaya and other Tantriks that makes 
them refer to the Sri-cakra, is not a far-fetched one. 
I have further given an explanation of these verses above 
on the line followed by Sayana, which makes them refer 
to the human body. The reason why so many explana- 
tions are possible of these verses is this : the verses refer 
to the dtmaiivad yaksam{—dima)ivad btnitam or bhiitdtman) 
or the soul, dwelling in a kosa. Now the soul in the body 
is identical with the ptirusa in the sun according to the 

To understand these explanations of Bhaskararaya, it i< 
necessary to have a correct notion of how the Sri-cakra is written, 
of its divisions and of its worship. These can be learnt from the 
V dmakesvara-tavtra and the Tantrardja-ia^iira in detail, and then 
it wdll become evident that the Tantrik explanation of the various 
epithets found in these verses is superior to that of Sayana and of 
others who proceed on the same lines. 
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teaching of the Upanisads; compare Taitt. Up. 3, 10, 4 : 
sa yas cayath purusc j yas cdsdv aditye \ sa ekah ; Maitryu- 
panisad, 7, 7 : yas cay am hrdaye yas cdsd aditye sa esa 
ekah ; and this explains why the kosa mentioned in v. 32 
can be understood as the human heart or as the sun. 
The Sri-cakra, too, as I have said above, is a symbol of 
the human body, and therefore the Tantrik explanation 
of the verses is, in essence, one that refers to such body. 
Similarly the Upanisadic doctrine of the sun being 
identical with Brahman (compare Ch. Up. 3, 19, 1 : 
adityo brahmety adesah and TA. 2, 2, 2: asdv adiiyo 
brahma) explains why some verses of the AV where the 
word yaksa occurs have been referred to the sun by 
Henry and Boyer, and to Brahman by Geldner. In these 
verses yaksa in effect refers to the Brahman, even where 
the interpretations do not contain that word at all, but 
refer instead to the sun or the soul. 

AV. 10, 8, 43 : punddrikahi iidvadvaram 
tribhir giaicb/iir avrfam ! 
tdsmiji ydd yaksdm atmanvdt 
tdd va'i brahmavido viduh il 
“ The lotus that has nine doors and that is enve- 
loped thrice, — verily the knowers of Brahman know the 
animate being in it.” The ‘ lotus with nine doors ’ is, 
like the sheath, kosa, in the ‘ fortress with nine gates ’ 
in the verse explained above, the heart in the human 
body. The ‘ nine doors ’ are those of the human body, 
and the ‘ lotus ’ can be said to have them in a figurative 
sense only. The ‘triple envelope’ seems, as suggested 
by M. Boyer, to consist of satya (truth), yasas (glory) and 
srih (beauty) which are said in AV. 12, 5, 2 : satyenairta 
sriyd prdvrta ydsasd pdrivr/d to be the envelopes of the 
Brahmana’s cow, brahmagavl ; compare the epithet 
jyotisd vrtah of the kosa mentioned in AV, 10, 2, 31 and 
the epithet yasasd samparivrta used (in v. 33 of the same 
hymn) of the apardjitd pilh which, as I have said above, 
refers to the heart. Geldner explains the expression 
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tribliir ^umblnr avrtani as ‘ enveloped by tlie three ^una^ 
sattva, rajas and tamas)' 

AV. 10, 7, 38 : uiahad yaksam bhuvauasya riadliyc 
tapasi krmiiam salilasya prst/ie ! 
tasuiin chrayaiitc yd u ke ca devct 
vrksdsya sk and hah pari /a iva sak/idh II 
“The great being in the centre of the world has 
passed into tapas and into the back of the water ; they 
that are gods (that is, all the gods) rest attached in it as 
the branches of a tree round the trunk/’ The hymn 10, 7 
in which this verse occurs is addressed to Skambha 
which, according to the Culikopanisad (v. 11), is another 
name of Brahman. The ‘great being in the centre of the 
world/ referred to here, is therefore the Brahman ; and 
the word krantani in the second pada refers to the 
‘passing’ or transformation of Brahman into tapas and 
water — an idea which we have met with above (p. 164), 
where it was said that tapas and water were first created 
by Brahman or were first born of Brahman. This verse, 
however, speaks instead of ‘ creation’ or ‘birth ’ {utpatti 
of the later Naiyayikas ; compare the preceding verse 
but one, yah srdnidt tdpaso jdto lokau sdirvan samduase \ 
tdsniai jyestkdya brdhmaiie ndmah referring apparently to 
water) from Brahman, of the ‘ passing ’ or transformation 
{parindma of the Safikhya system,) of Brahman into tapas 
and Water; and it is very remarkable that the parindma 
doctrine of the Sankhyas should be thus met with in the 
AV. With regard to the gods resting in the Brahman, 
compaie RV. 1, 164, o9 . rto aksarc parainc z'vbnian 
yd^niin devd dd/ii idsve nisediih) Kathopani.sad, 2, 1, 9: 
tarn dcvdh same 'rpitdh : Kausitaki Up. 2, 9 : sa tad 
bliavati yatraitc devdh. The word prst/ie has no particular 
significance here ; the expression salilasya prsthe is 
simply equivalent to salilts 

AV. 10, 8, 15 : dure purnena vasati durd uuina hi yak \ 
niahdd yaksdm bliuvajiasya nididhye 
t as mat bal i/h rastrabli rto bharauti || 
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‘‘ It lives far from the full ; it is abandoned in the 
distance by the not-full. The great being in the centre 
of the universe — to it bring tribute the rulers of king- 
doms.” The great being at the centre of the universe is 
of course the Brahman that is far removed from the full 
and the not-fulb from the big and the not-big, from the 
small and the not-small, etc. ; compare the passage 
iiyuiiam aiiyat sthanarh sampuniam anyat (the author of 
the Ratnaprabha calls this a h'uti) cited by Sankara in 
the Brahmasutra-bhasya in the course of his introduction 
to the Anmidamayad/iikaraiia along with Brhad. Up , 
3, 8, 8 : asthulam ananv ahrasvani adircyham “ It is not 
big, not small, not short, not long.” rasirahhrfah means, 
not feudatories (as M. Boyer understands), but those who 
rule kingdoms, or kings, that is, as Geldner has pointed 
out, the gods, the chief gods ; compare AV. 13, 1, 35 : 
ye deva rastrabhfto Pinto yanti suryam “ The kingdom- 
ruling gods who go round the sun ” ; and ibid, 10, 7, 39 | 
yaswai hasfabhyam padabhyam vaca srotrena caksnsa : 
yasniai devah sad a balim prayacchmiti ” To which the 
gods always render tribute with the two hands, with the 
two feet, with speech, hearing and with sight.” These 
passages make it probable that the ‘gods’ spoken of here 
are the same as those mentioned in the Prasnopanisad, 
2, 1 — 2 : bhaoavan katy eva devah praja7h vidhdrayajite 
kafam etaf pyakdsayantc kah piniar csdm varistjia Hi 
.... dkdso ha vd esa devo vdyitr ayyuir dpah prthivi vdfi 
mauas caksiih srofra7h ca “ How many gods, O venerable, 
uphold the creature (/>., the body) ? Which of them 
illumine it? y\nd which as^ain of them is the 2:reatest ? 
These gods verily are Akasa, Vayu, Agni, Water, Earth, 
Speech, Mind, Eye and Ear”, that is to say, the pranas. 
Compare the story related in Hrhad. Up. 6, 1 about the 
dispute that arose amongst the pranas as to who was the 
best and how the mukliya-prana in whose favour the 
dispute was settled, made the others pay tribute to itself 
(6, 1, 13: fasyo nic balim kurntrti tatheti)-. compare also 
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Kausitaki Up. 2, 1 : tasmai va ctasmai pranaya br ah maim 
etah sarva devata ayacamanaya balim haranti and Prasnopa- 
nisad, 2, 7. 

VS. 34, 2 ; yeua karmany apaso maul slim 

ya/he krnvanli vidathcsu d/iirah \ 
ydd apurvam yaksath aiitdli pra/anam 
tan me mduah sivdsamkal pam astn || 

“ May the manas (mind), that is in men, by means of 
which the wise ones, clever and intelligent, perform the 
rites in the sacrifice, in the religious ceremonies — may the 
mana^ that is in me, be auspiciously inclined.” This mantra 
is the second of the six sivasaihkalpa-mantras that are 
found in the beginning of ch. 34 of the VS. The epithets 
applied to manas in these verses show that the manas 
spoken of is not the mind in men, but the ego or soul or 
Brahman; compare for instance, the epithet jydtisdm 
jdytih in V. 1, hrt-prdtistham in v. 6, and the description 
ydt prajndnam utd ceto dhrtis ca ydj jydtir antdr am f tain 
pra/dsu in v. 3, and ydsminn yeah sama ydjuhsi ydsmin 
prdtisthitd rathandbhav ivdrah \ ydsmihs citldh sdrvam 
dtam prajandm in v. 5. Hence the description of this 
manas in this verse as apurvaih yaksam which means not 
only ‘ wonderful being,’ as interpreted above, but also ‘the 
being before which none existed ; first-born being ' ; 
compare Brhad. Up. 2, 5, 19: tad ctad brahmdpurvam 
anaparam anantaram abdhyam. Compare also Ait. Ar. 
5, 1, 1 . mana iiapni vaiii z^ayni' iva slokabhim bhnydsam 
“ May I be ever new like manas (mind) the origin of 
sloka (sound , fame , Sayana, howe\'er, explains a.s 
sanyha) like Vayu, ’ and Sayana’s comment thereon : 
nttarottaram ahhivrddhikdnksayd prayatamdnam sat tat- 
tai-p/iala-prdptya uutanam nlpam pratipadyate. 

RV. 1, 190,4: asyd si dko dii'iyatc prthivydm 

dtyo nd yamsad yaksabhhl vicctah | 
mryandm nd hetdyo ydnti cemtx 
brhaspdter dhimayah ahhi dy UN II 
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“ His voice rushes in heaven and in earth. He, the 
supporter of the universe, the wise, raised (his shouts or 
chants) as a horse (does his neigh). These chants of 
Brhaspati go forth, like missiles on beasts, on the enemies 
who are as crafty as Ahi/' yaksabhri— the supporter of 
the universe, as Roth has correctly explained. It is the 
equivalent of the word bhntab/irf which is also used in 
the same sense; compare Bh. Gita, 9, 5 : bhutabhrn na 
ca bhutastho niamatnm bJiutabhavanah^ ‘supporting the 
universe but not in it ' ; and Mahabharata, 13, 254, 16 
{Vis7iii-sahasrana})m)\ bhutakrd bhutab/ird bhdvah. I follow 
Geldner in supplying slokam in the second pada as object 
of the verb yamsaf, and in understanding abhi dyiiu 
(ought we not rather to read abhldyun as one word ?) as 
‘ attackers ' or ‘ enemies After imdh in the third pada, 
we have to understand vdcah, ^irah or other similar word 
meaning ‘ words ; chants’, which Brhaspati as purohita 
makes use of on behalf of his patron (see Geldner, /.r., 
p. 137). These rush on the enemies and destroy them, as 
the arrows of a hunter speed towards the beasts and destroy 
them; compare p. 141 f. above and the Raghuvamsa 
verse (1, 61) cited there, addressed by King Dillpa to his 
purohita: tava maufrakrto niantrair diirdt prasamiidribhih\ 
prafyadisyaiifa iva me d rstadaksya-b/iidah sai'dh “My 
arrows that are able to pierce such objects only as are 
visible to me are made to recede to the background by 
the mantras (spells) that have been employed by you, the 
mantra-maker, and that kill enemies from a far distance.” 
Note here too the comparison of the purohita’s spells 
with arrows shot at some object. 

RV. 10, 88, 13 : vaisvdnardm kavayo yajmydso 

\<^mm dcvct ajauayajiii a/iirydm | 
lidksafram pratiia))! dmiiiac caripn'i 
yaksdsyddhyaksam iazdsdm brhdniam II 
“ The worshipful wise ones, the gods, engendered 
Agni Vaisvanara, the imperishable, the ancient, mobile 
luminary (star), the supervisor of the universe, the 
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mighty, the great/’ yaksasya adliyaksam or ‘ supervisor 
of the universe ’ is equivalent ’ to ‘ lord of the universe 
compare 1, 98, 1 : vaisvanarasya suiiiatan syania raja hi 
kam bhuvananayn abhisrih j it 6 jato visvani idayh vi caste 
vaisvanaro yaiaic siiryena “ May we dwell in the favour 
of Vaisvanara ; he is the king and the ornament of the 
world. Born from here, Vaisvanara beholds this world ; 
he competes with the sun.'’ Vaisvanara is thus, in this 
latter verse, a being different from the sun, while in the 
former (10, 88, 13) the words naksatram aminac carisnii 
seem to indicate that Vaisvanara is identical with the 
sun. 

Sat. Br. 1 1, 4, 3, 5 : ie haitc braluuano riahati yakse { 
sa yo haitc brahniano riahati yakse 
veda mahad dhaiva yaksam bhavati !| 

“ These two (sc. iiama and rupa ; name and form) 
are the two great beings (that is, forms, ra'-istences) of 
Brahman. He who knows these two great beings (that 
is, forms, ^,r-istences) of Brahman, becomes himself a 
great being.” 

Kausika-sutra, 95, 1 : atlia yatraitaui yaksani drsyaiitc 

tad yathaitaii nmrkatah svapado 
z'ayasah purusarripaui iti tad 
evam asaiikyani eva bhavati || 

“ When these evil beings are seen, as for instance, 
an evil being having the form of a monkey, or of a beast 
of prey, or of a crow, or of man, then the same 
apprehension is to be felt.” The word yaksa here denotes 
‘evil being’, and as monkeys, and crows ran not, bv 
themselves, be said to be evil beings, it follows that the 
words inarkatah and vayasah denote evil beings having 
that form; compare R\'. 7, 104, IS: raksd^ah sdni 
pinastaaa j vdyo ye bhutvi patdyaati raktdbhih “Crush the 
demons who fly about at nights after having become (/.r., 
in the form of) birds.” In other words, the word rupam 
that forms the last element of the compound pnntsarupaw, 
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connects itself with each of the foregoing words markatah, 
svapadah and vayasah forming the compounds markala- 
rupam, yaapadarupam and vayasarupajii (which togetlier 
with puntsarupa))! are in apposition with, and qualify, 
the word yaksaui). Now according to later grammatical 
usage the words markata, svapada, vayasa and purusa 
should be ail joined together in a dvandva-compound and 
such compound be further joined with rupa, forming a 
sasthutatpurusa, in order that the word rupa may be 
ccmnected with all these words — dvaiidvante sruyamanam 
padam pralyckam abhisambadhyafc. It is interesting to 
note that here rupa connects itself with the words f/iarkata, 
etc., though there is no dvaudva or other compound, and 
the words stand singly in the nominative case. A similar 
usaee is observable in the following mantra also that 
comes immediately after the above sentence ; yan 
Diarkatah svafiado vayaso yadidaih rastram jatavedah 
patati puyu$a-raksasa)ii isirath yat paiali i dvisantani etc 
anuyantn sarvc paranco yantu iiivarianianah. Here too 
the word raksasaiu that stands at the end of the compound 
pttnisa-raksasa/u has to be construed with niarkatah, 
svapadah and vayasah also used in the first pada. 

Instead of purusarupani {yaksani), the word piinisa- 
raksasam is used in this latter mantra indicating that 
purusanipam yaksam=punisa-raksasam or evil being in 
the form of man. 

The word yaksa is found in Kh. 93 also of the 
Kausika-sutra, where too, it has the meaning ‘ evil being.’ 

AV. 11, 2, 24: ihbkyaui aranyah pasavo niyya vane Iiita 
kathsah siiparuah sakiina vayaiiisi | 
tava yaksam pasiipa/c apsv aiiUis 
iiibhyam ksaranti divya apo vyd/ie || 

“ For thee are the beasts of the jungle, the animals 
placed in the forests, the swans, the kites, the birds great 
and small ; thy might, O Pasupati, (is felt) in the waters; 
the divine waters flow for thy enhancement (that is, for 
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the enhancement of thy glory).” In other words, ‘ the 
beasts of the jungle, the birds of the air, and the rivers 
are subject to thy power and act as thou impellest them 
to act. Thy might is felt in the water, in the air, and on 
the earth,’ This praise is addressed to Pasupati or 
Rudra as the supreme god ; and the ideas expressed 
here belong to the same class as those expressed in 
RV. 1, 101, 3 : ychya vrale vdnino ydsya siiryah i ydsye- 
iidrcisya sind/icivah sascd/i vi'dlum (‘ in whose control is 
Varuna and the sun; whose, India’s, ordinance is 
followed by the rivers’); ibid. 2, 28, 4; rtdm sindhavo 
vdninasya yanti j nd U'dmyanti iid vi Diucanty ele (‘the 
rivers follow the ordinances of Varuna; they flow without 
tiring, without ceasing.’); AV. 13,3,2: ydsuiad vafd 
rtiithd pdvantc ydsmdt samitdra dd/ii viksdranti (‘ on 
account of whom the winds blow in season and the oceans 
flow’). Compare also Brhad. Up, 3, 7, 2 ff., yah 

prthivydm tisthan, prtJiivim aiitaro yamayati . . yo ' psu 
tistjian . . apam aiilaro yamayati . . yah sarvcsu bhiitesn 
tistlian . . sarvani bhhtdiiy anfaro yamayati Kathopanisad, 
2, 6, 3 : bliayad asyao-iiis tapati biiaydt tapati siiryah. 

RV. 5, 70, 4 : ma kdsyddbhutakratu 

yaksdm blnijemd taniibhih | 
md scsasd ma tanasd || 

“ May we not, O ye (Mitra and Varuna) who have 
wonderful strength, feel, either ourselves or in our 
offspring or in our posterity, the might of any one.” That 
is, ‘ may we not feel the weight of the might of any one ; 
may we not be oppressed by the thought that any one is 
more mighty than we ourselves and able to injure us.’ 
The expression yaksain bfiiijema here is equivalent to the 
expression daksam bhujema in 4, 3, 13 which will be 
explained below. 

RV. 7, 88, 6 : yd dpir nityo varuna priydh sdn 
tvdm dy^amsi krndvat sdklia tc 1 
jud ta aiasvanto yaksin bhujcma 
yandki pnd viprah stuvate vdrutliam || 
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“ Who, O Varuna, being thy own dear friend and 
comrade, has committed evil against thee — may not we 
who have sinned, feel, O mighty one, thy (might); do 
thou that art wise offer protection to thy praiser/^ We 
have to understand the word yaksa here in the third pada 
as the object of the verb bhiijenia. 'hhe meaning is, ‘ may 
we not suffer from thy might, that is, feel the weight of 
thy displeasure, on account of the sins that we have 
committed.’ The two ideas of eno bhiijema (punishment 
for sins committed ; compare 6, 51, 7; 7, 52, 2) and 
yaksam bhujenia (see 5, 70, 4 above) are combined here 
in this one pada. 

As I have already observed (see p. 18), the relative 
clause yd apir jiityah . . . tvam ay^arhsi krndvat qualifies 
vayani (understood) that is the subject of bhujcma in 
the third pada ; as the plural vayaui is only the pliiralis 
Diajcstalicus, the use of the singular number in yah, etc., 
in the first two padas and in stuvate (fourth pada) is not 
improper. 

RV. 7, 61, 5 : dfnurd vxsvd vrsandi^ ima vdm 

lid ydsu L it ram dddrse iid yaksdm | 
drit/iah sacante dnrtd jandiidm 
lid vdm iiiiiydny acite abhuvaii || 

‘‘ O ye wise and strong [sc^ Mitra and Varuna), for 
you (are) all these (praises) in which is seen neither 
ornament (brilliance) nor substance. The Druhs follow 
the iniquities of men ; secrets did not remain unknown 
to you.” The meaning of this verse is obscure. The 
author of the Padapatha reads the words aiiiurd and 
vih^d as duals and apparently construes them with the 
dual vr Sanaa referring to Mitra and Varuna, a view that 
is accepted by Geldner, but from which M. Boyer 
dissents. I believe that the Padapatha is right in reading 
amurd (and referring it to Mitra and Varuna) ; at the 
same time, however, I believe that it is preferable to 
read visvdh instead of visvd (dual) and construe it with 
24 ^ 
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in/ah, after which, I follow Sa^ana in supplying the word 
stutayah {y^irah). The sense therefore of the first half- 
verse is, “ These praises that we offer to you, O Mitra 
and Varuna are not polished and brilliant (do not contain 
alahkaras) ; nor is there substance in them, that is, there 
is no artlia-ganibhlrya or b/iava-gdmbhirya in them ; we 
pray that you will nevertheless take them to your heart 
and like them.” 

cilra here does not signify dkarya as Sayana and, 
following him, Geldner, think, but rather ‘ ornament,’ 
alankdra ; it has here the same sense as it has in books 
on rhetoric {kdvydlahkdra-sdstra) and means artha-citra 
{arthdlahkdra) and sabdacilra [mbddlahkdra). It is an 
often-expressed sentiment of later books that a kdvya, 
stiiti or other composition in words should, in order to be 
acceptable, contain alahkaras and yield a good meaning ; 
compare, for instance, Subha.dtaratnabhandagara, 5th 
edition, Kdvyaprammsd, verses 17 and 21, in praise of 
alankdra and vv. 22, 24 in praise of art/ia, and the 
expression blidvdlankayanocitaganiavaH in v. 44 ; compare 
also V. 51 in ibid., p. 35 : arthdn kecid updsate kr panaval 
kail tv alankurvate vesydval k/ialn dhdliivddina ivodba- 
dhnanti kccid rasdn \ arlhdlankrH-sadrasa-dravanincdih 
vdcdm prasastisprsdm kartdrah kavayo bliavanti kalicil 
pnnyair aganyair i/ia. The first two padas of the above 
mantra too, give expression, as I think, to an idea in the 
same sphere ; in them the poet confesses that his praises 
cannot be said to be good, that they contain neither 
alankdra nor artha. Contrast in this respect Kumara- 
saiiibhava, 2, 3 : at ha sarvasya dhdtdrarh tc same 
sarvatoniukham j vdgisam vdgbhir arthydbhih pranipatyo- 
patasthirr, Raghuvahisa, 4, 6 : stiityam stutibhir arthydbhir 
upatastlic Sarasvati ] Nilakanlhavijayacampu, 4, 16: iti 
stutibhir arthydbhir dhyayato niscalam Sivani j aspandesv 
asya gdlresit paspande daksino b/iujah. arthyd vdk means, 
as Mallinatha explains, arthayuktd vdk, speech or praise 
in which there is artha or bhdva or richness of content. 
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Compare further the opinion, cited and refuted b)' 
Visvanatha in his Sahityadarpana (p. 14 ; Nirnayasagara 
ed. 1902): salaiikaran sabdarthau kavyam. Hence the 
authors of the Ramayana and Kadambarl have said of 
these works that they have been constructed of ‘ brilliant’ 
words and thoughts ; see Ram., 1,2,42: udara^vriiartka- 
padair manoramais tad asya Ranmsya cakara kirtiwan 
. . . . yakjskaram kavyani iidaradhir nniuih \ 

barl, v- 9 of introduction : hamnti kaih uojjvala-dlpa- 
kopiiDiair navaih padarihair it pa pad if ah kaf/iah. 

For the second half-verse, I have, with much 
hesitatif)n, given the explanation of M. Boyer as this 
seems to be better than that proposed by Sayana ; I feel 
however very doubtful whether either of these is the 
correct explanation. 

RV. 4, 3, 13 : ind kdsya yaksdui ^ddam id dkiird ga 
met vesdsya praminato niapeh \ 
md blirdtiir ague diirjor rndm ver 
ind sdkliynr ddksam ripor b/iii/tma || 

“ Do not at any time go to the sacrifice of any enemy 
(literally, injurer) or harmful neighbour or comrade ; do 
not get into the debt, O Agni, of our crooked brother ; 
may we not suffer from the power of our friend (turned 
into) enemy.” I have already said above (p. 165) that the 
view of the Indian commentators that yaksa is derived 
from the root yaj is justified by the parallelism of the 
words yaksa and yajha in AV. 8, 9, 8. Sayana is therefore 
right in explaining yaksa here as yajha, sacrifice. The 
expression, ‘ do not get into the debt of our crooked 
brother,’ in pada c signifies the same as pada a ; 
it means, ‘ do not go to the sacrifice of, and partake of 
the offerings given by, our deceitful brother ’ ; for the 
term ‘ debt ’ when used of a deity with reference to a 
human, means, as has been shown by Geldner, Lc., pp. 
133, 134, the debt that such deity owes to a human in 
return for the offerings that have been made and 



188 


VEDIC STUDIES 


accepted; compare also Bh. Gita, 3, 11-12 in this 
connection. Similarly, the fourth pada too, seems to refer 
indirectly to the same thing, to implore Agni not to 
attend the sacrifice of the friend who has turned inimical 
and make him rich and powerful in return. This verse 
therefore is one of the class that implore the deities not 
to favour by their presence the sacrifices of rival 
yajamanas ; see Hillebrandt, Ved. Myth. I, pp- 119 ff.; 
and Bloomfield, Johns Hopkins University Circulars ] 906, 
no. 10, p. 1049 ff. 

RV. 7, 55, 16 : atyaso nd ye mariitah svdhco 

yaksadfso nd subhdyanta mdryah ] 
te harmyesthdh sisnvo nd snbhra 
vatsdso nd prakrilinah payodhah || 

“ They who are swift like coursers, the youths, 
(vf. Maruts) made themselves bright (that is, decked 
themselves with ornaments), like people that (go to) see 
sacrifices; they are radiant like children that are in 
mansions and frisky like calves that drink Sayana 
explains yaksa here as iitsavn, festival. Now, yaksa, as we 
know, means ‘sacrifice,’ ‘worship’; and many of the 
Soma-sacrifices were in fact grand festivals and are 
explicitly called or described by the name of ntsava in 
the Puranas and Itihasas. 

Compare, for instance, the following passages: 
Srimad-bhagavata, 4, 3, 3 ff. : 

Brhaspatisavam ndnia samarebhe kratuttaniam Il3l| 
tasmin brahmarsayah same dcvarsi-piiy-dcvatdh \ 
dsan krta-svastyayands tatpatnyas ca sabhartrkah Il4ll 
tad npasrutya nabhasi khccarandm prajalpatdm j 
Sati daksdyaiji devi pitur yajna-niahotsavani |i5|| 
vra/antih sarvato diobhya upadeva-varastriyah \ 
vimdnaydndh sap/rsthd niska-kanthih .wedsasah i|6|l 
drstvd sva-nilaydbhydse loldkfir mrsta-kundaldh \ 
patnh B/iutapatim devam autsukydd abhy-abhdsata ii7|| 
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Sa/y nvdca : 

prajapates fc svahirasya saihpratam 
niryapito yajna-niahotsavah kila Il8^/^|| 
pasya prayantir abhavanya-yosHo 
' pya/afikrtah kanfasakhd varuthasah ||l2^?^|| 

“ (Daksa) began the sacrifice known as Brhaspatisava 
to which went in well-being all the Brahmarsis, the 
Devarsis, pitrs and devas, and also their wives with their 
husbands. Satidevi, the daughter of Daksa, hearing of this 
from the chatter of those going in the sky, and seeing near 
her dwelling the wives of Upadevas (/.r., of Gandharvas, 
Kinnaras, Kiriipurusas, etc.) going with their husbands 
in vinmnas from all directions, wearing fine clothes and 
necklaces and brilliant ear-rings and with eyes glancing 
here and there, said to her lord Siva in excitement : 
‘ The grand festival-like sacrifice of thy father-in-law, the 
Prajapati, has, I hear, commenced .... See also other 
women going there in troops, wearing jewels, in the 
company of their husbands, O thou that art birth-less.’ ” 

Mahabharata, 2, 72, 1 : /atah sa Kururajasya 

sarva-karnia-saDnyddhimau \ 
yajnah prtiikaro rajau 
sambabhau vipulotsavnh II 

“Then was celebrated, O king, the sacrifice of the 
Kuruid king in which not one rite was wanting, the 
grand festival, causing delight.” 

Ibid. 14, 90, 43 : 

evarh babhiiva yajnah sa Dharmarajasya d hi mat ah | 
tarn mahotsava-sa)nkasam hrsta-pusta-janaknlam \ 
kathayanii sma piinisa nana-desa-uivasinah II 

“Then t«ook place that sacrifice of the wise Dharma- 
raja .... And this sacrifice that was like a great festival 
and was attended by many joyous and thriving people 
was extolled by people that lived in different countries 
(who were present at it).” 
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Read also the descriptions of the Rajasuya sacrifice 
celebrated by Yudhisthira given in the Mahabharata 
(2, 71) and Bhagavata, 10, 75. 

It is therefore not surprising if, in the circumstances, 
the word ynksa, meaning ‘ sacrifice ’ took on the meaning 
of ulsava also, though as regards this verse, it is not 
necessary to assume this latter meaning for yaksa. The 
original meaning itself, namely, ‘sacrifice,’ fits in well 
with the context here. Compare the passage cited above 
from the Bhagavata where it is said that the wives of 
Upadevas were going to the yajna-nmhofsavav.^^^xw^ fine 
clothes and jewels in the company of their husbands, and 
the passage cited above (p. 155) from the Jhatadharmakatha 
that describes the dress and jewels worn by ugras, 
ugraputras, Brahmanas, Ksatriyas, etc., on days of 
Indramaha,Yaksamaha and similar other utsavas. See also 
the description of the city and people on the occasion of 
kaionudi’Wahofsva given in HauMri, l.c,, p. 352 and in 
Jhatadharmakatha, p. 536. It becomes clear from all 
these that the people used to put on in former times (as 
in fact they do now) fine clothes and jewels when going 
to grand sacrifices or other utsavas; and the Maruts are 
compared with such people because they always deck 
themselves with ornaments; see 5, 54, 11; 5, 55, 6; 
5, 60, 4, etc., and Macdonell’s Vcd. Mytholoy;]^ p. 79. 

siibhrdh, radiant, in pada 3, means, as is indicated 
by the context, ‘ clean, speckless, spotless ’ ; and payodhdh 
vaisdh, means ‘ young calves 

Gobhila-grhyasutra, 3, 4, 2S : dear yam saparisatkam 
abhyetydcdryaparisadaui iksate ynksani iva caksu.yah priyo 
i<o bkiiydsaui Hi II 

“Approaching the teacher with his entourage, he 
looks at the teacher and entourage (saying) : ‘ May I be 
pleasing to your eye like a sacrifice.’ ’’ 1 have here, like 
M. Boyer and Geldner, construed caksHsah with pnya. 
Oldenberg has, however, contended {Rl\ AP/eu, II, 
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p. 45) that this is not right and that such construction 
would be proper only if the text had read yaksam iva 
caksiiso vah firiyo bhuydsani. He therefore maintains 
that the correct meaning is, May I be dear to you as 
the wonderful thing is to the eye'’ (as already noted 
above, wonderful thing’ for Oldenburg) and 

that the ‘ wonderful thing ’ here is the pupil of the eye ! 
But, apart from the consideration that one fails to 
understand why the pupil of the eye should be called a 
‘wonderful thing’ (the passage from Sat. Br. to which 
Oldenberg refers has no bearing at all in this connection) 
the idea of comparing a thing to the pupil of the eye in 
respect of dearness is one that is foreign to Sanskrit 
literature. 

As regards however the above-mentioned contention 
itself, it must be admitted that there is some force in it ; 
but, as yaksa does not mean ‘pupil of the eye’ but 
‘sacrifice’ (or perhaps utsava) here, it makes in effect no 
difference whether caksnsah is construed with pnya, or 
not. In the first case, the meaning is, “ May I be 
pleasing to your eye like a sacrifice In the second 
case, the meaning is, “ May I be pleasing to you as a 
sacrifice is pleasing to the eye”; and the expression 
‘ may I be pleasing to you ’ here obviously means ‘ may I 
be pleasing to your eye.’ In any case, therefore, the 
sense of the mantra is, ” May I be dear to your eyes as 
a grand sacrifice ; may you have as much pleasure in 
looking at me as people have in looking at a grand 
sacrifice or other similar utsava.” Compare RV. 7, 84, 3 : 
kridm no ya/ndm viddlhcsn cantm krtdm drdknmni sil/dsn 
pnisastd ‘ Make our sacrifice handsome (or beloved) 
amongst assemblies, make our hymns laudable amongst 
poets’; 10, 100,6: yajnds ca bhud viddi/ic cciriir dnianiah 
‘ May the sacrifice be handsome (or dear) and most 
cherished in the assembly ’ ; and the expression cdruni 
adkvardm 1, 19, 1 and 5, 71, 1. See also Mahabharata, 
14, 90, 43 cited above from which we learn that the 
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people of all countries flocked to see the sacrifice 
celebrated by Yudhisthira and 2, 72, 1 ibid, where the 
epithet pritikara is applied to the sacrifice. 

Compare also ibid., 2, 71, 44-45 : 

lakes min sarva-vipms ca vaisyah sfidia nrpadayah j 
sai've mlccchah sarvajanas tv cidi-madhyanlajas tatha il44ll 
jianadesa-samndbhutair nanajdtibliir diyataih \ 
parydpta iva lokoyam Yiidhistjiiya-nivcsane il45ll 

“ All the Brahmanas in this world and all Ksatriyas, 
Vaisyas and Sudras, all MIecchas, and all people of all 
castes, the highest, lowest and middle castes, (were there). 
From the people, born in different countries and of 
different castes, that were present there, it seemed as if 
the whole world was contained in the dwelling of 
Yudhisthira”; and 2 71, 16; 

Jambudvlpo hi sakalo Jimiajanapaddyntah j 

rdjann adrsyataikastho rajhas tasmin mahdkrataii || 

‘ The whole of JambudvTpa with all its different 
countries, O king, was seen assembled at one place in 
the grand sacrifice of that king.’ These grand sacrifices 
were thus so beloved that the people used to flock to 
them. 

I take the word dedryaparisadam as a dvandva 
compound meaning ‘ the teacher and his entourage.’ 

AV. 11, 6, 10 : divam brumo ndksatrdni 

bhiimim vaksani pdrvatdn j 
samudra nadyb vesantas 
te no muncantv dmhasah || 

“ We praise the sky, the constellations of stars, the 
earth, the trees, and the mountains. The oceans, rivers 
and ponds — may they free us from evil.’' The word 
yaksdni here has been explained as Yaksas (followers of 
Kubera) by Henry {Les Livres A’, XI et X/I dc P 
Atharvaveda, pp. 118 and 155), Bloomfield (//jv;///o,- o/ ///e- 
Atheiyvnvtdci, p. 161), and hlillehrandt {^(jictybc'‘f€stschyift 
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p. 22) and as ‘ Naturwunder und Naturschonheiten wie die 
grossen Baume ' by Geldner {/x. p. 143). Geldner’s 
explanation is almost correct, but the way by which he 
arrives at it is not, in my opinion, the proper way. 
yaksdni signifies trees here not because yaksa means 
‘ Wunder,’ citra, but because the trees are here regarded 
as the abode of Yaksas or superhuman beings. 

I have said above (p. 156) that the temples dedicated 
to Yaksas had the name of caitya also. This name caitya, 
it may be remarked, is applied to trees also, to trees that 
are wellgrown and rich in foliage and are regarded as 
being the abodes of superhuman beings ; cp. Trikandasesa, 
2, 4, 2 : caityo devatanir devdvdse kavabha-kunjarau ; 
Mahabharata, 12, 68, 44f. caitydndm sarvathd tydjyam 
api patrasya pdtanam |144|| dcvdndm dsrayds caityd yaksa- 
rdksasabho^indm | pisdca- paiuiagdJidm ca gamihavvdpsa- 
rasdm api | raitdrdndm caiva bhutdndm tasmdt tdn 
parivarjayet and also the Mahabharata verse given in 
1, 49, Hidimbavadha in Bopp’s Ardschiind s Reise zu 
Indra's HimmeL The name caitya thus is applied to a 
tree for the same reason that it is applied to a temple — 
namely, because the tree is, like the temple, the abode of 
a yaksa, bhuta or other supernatural being and is thus 
holy and deserving of worship. The same is the case 
with the word yaksa also ; this name is applied to 
temples as also to trees, that are the abodes of yaksas, 
b/iutas or similar superhuman beings and are thus holy 
and deserving of worship. I have cited above (p. 156) 
instances of the word yaksa denoting temples ; this verse 
offers an instance of the word yaksa denoting trees. 

This closes the list of passages where the word 
yaksa (neuter) occurs. M. Boyer however is of opinion 
that this word yaksa is found, further, (as a component of 
the word yaksya) in RV. 8, 60, 3 also : dy^)ie kavir vcd/id 
asi hold pdvaka ydksyah \ mandro yd/ist/io adhvaresv tdyo 
vxprebhih sukra mdnmabhih and has explained yaksya 

25 
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there as ‘ having a marvellous form.’ As he has himself 
observed, however, (/-r., p. 394) the expression hota 
pavaka ydksyah in 8, 60, 3 is parallel to ayrnih pava- 
kd idyah in 3, 27, 4, to sucih pctvakd tdyah in 7, 15, 10, 
and to sucih pavaka vdindyah in 2, 7, 4 ; and since the 
word yaksa itself is, as has been shown above, derived 
from the root yaj, there is not the least doubt that yaksya 
comes from yaj ‘ to worship.’ I believe therefore that the 
verse means : “ Thou, O Agni, art the wise one, the 
worshipper, and the adorable hotr, O purifier ; thou art 
dear, the most capable in sacrificing, praised in sacrifices, 
O brilliant one, with hymns by priests.” 

The meanings of therefore are: 1. worship, 

sacrifice (and perhaps ulsava, festival). 2. (a) being 
(concrete), beings in the collective, the creation, universe, 
world ; a particular class of superhuman beings ; evil 
beings, evil spirits ; (d) being (abstract) ; reality, essence, 
principle, substance, virtue, power, might. The meanings 
enumerated under 2. are those of the word bhuta which 
is a synonym of yaksa and of satlva which is a synonym 
of bhida ; they seem to be rudhi meanings, while those 
enumerated under 1 are clearly yoga meanings. 

It becomes apparent from what has gone above that 
yaksa masculine has the same relation to yaksa neuter as 
bhuta masculine bears to bhuta neuter, bhuta neuter has 
a large number of meanings (see above ; see also Apte, 
S.V., and PW) including those of ‘ being (concrete), a 
class of superhuman being ; evil being ’ ; while bhuta 
masculine has these meanings only and no other. 
Similarly yaksa masculine too means the same, namely, 
‘ being (concrete), superhuman being, evil being ’ while 
yaksa neuter signifies these things, and also, many other 
things in addition. Similar too, it may be noted, is the 
relation of satlva masculine to sattva neuter; the 
masculine word signifies ‘ being (concrete), not-human 
being, (and not superhuman being ’ only ; sattva is used 
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of animals), evil being ’ while the neuter word has these 
as well as other significations. 

This explains the use of the word yaksa masculine 
in Buddhist literature in contexts where the usual 
meaning of yyuhyaka or ‘ follower of Kubera ’ is inap- 
propriate, and where therefore the translators have in some 
cases felt perplexed. Thus, in Samyntta Nikdya, III, 
2, 25 (and elsewhere too; see Index to the Transl. of 
Sa7h. Nik. in SBE., vol. 10), Mara (who is not a guhyaka 
or follower of Kubera) is called a yakkha ; in the Militida- 
panha, IV. 4. 32 (p. 202), the term yakkha is used in 
connection with Devadatta and the Bodhisatta who were 
at that time (see Jdtaka-story No. 457 ; vol. IV, pp. 
100 ff.) born as devapuftas. Similarly, in the translation 
of this book {SBE. vol. 35, p. 289, n. 2), Prof. Rhys 
Davids has observed that ‘ this is by no means the only 
instance of the term yakkha being used of gods.’ In the 
same way, Prof. Kern has noted {Manual of Indian 
Buddhism, p. 59, n. 9) that the epithet yakkha is applied 
sometimes to Indra {e.g., in Majjh. Nik. I, p. 251) and 
the Buddha (f. i. in ibid., I, p. 386 : dhuneyyo yakkho 
lit iamapug gala aiiilo) and that it is used of dcvaputtas in 
Sam. Nik., I., p. 54. The expression yakkhassa suddhi 
too is found used in Sam. Nik. Ill, 4, 25 and IV, 11,14-15: 
ettdvat ’ a g gam pi vadanti h' eke yakkhassa sitddhim idha 
panditdse which Fausbbll has translated {SBE., vol. 10, 
p. 167) as: “Thus some (who are considered) wise in 
this w'orld say that the principal (thing) is the purification 
of the yakkha," without however saying anything as to 
what is intended by the ‘ purification of the yakkha.' 

In the light of what has been said above about the 
meaning of the word yaksa, it is easy to see that this 
word means ‘ evil being ’ when it refers to Mara. When 

Similarly Otto Franke in his translation of parts of the 
Dighanikdya, has observed on p. 94, note 6, that the word yakkha 
is used occasionally to signify devas also. 
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used in connection with dcvaputtas, it means in all 
probability, ‘ superhuman being,’ while when used of 
Indra and the Buddha, it is probable that it signifies, as 
has been suggested by Kern {l.c.), ‘a being to be 
worshipped or a mighty being ’ — a meaning that combines 
in itself the two different significations of ‘ being (concrete)’ 
and of ‘worship’ or ‘might’ (see p. 21 above). The 
expression yakk/iassa suddhi which is equivalent to 
b/iiifasya suddhi or bJnita-mddhi is somewhat ambiguous. 
In Tantrik practice, the term bliutahtddhi signifies the 
cleansing or purification of the bhuias or elements 
(‘earth,’ ‘ water,’ ‘ fire,’ etc.), that make up the body of the 
worshipper, and is one of the many preliminary acts that 
precede and lead up to the worship proper of the chief 
deity; see Principles of Tanira{\\, pp. 365 ff.) by 
A. Avalon, pp. 41 ff., of Mantraniahanmva, ch. 8 of 
Dcvl-bJiagavata, etc. ; compare also Rania/apanyiipanisad, 
5,1: bhutadikam sodhaycd dvarapujam ca krtva padniMya- 
sanasthah prasannah, “ (Tbe worshipper) should cleanse 
the elements (of his body) etc., then after worshippino- 
the gates, assuming the pndniasana or other posture, 

with calm mind ” I feel however doubtful if it 

is this Tantrik practice that is referred to by the Saih. 
Nik., the more so, as this is a preliminary act to which 
not much importance is attached. And I am inclined to 
believe that the bhuiasuddhi mentioned here refers 

perhaps to the cleansing or purification of the b/tufa 

being or self, through the eradication of what Apastamba 
calls blnitadahiya dosah ‘ blemishes or vices that sear, 
that is, destroy, the being or self,’ consisting of anger, 
elation, covetousness, etc. ; see A pastandm-dhannasutra, 
1, 23, 5. By the eradication of these through yoga, 

says Apastamba, the wise man attains ‘ security(^/;//( 7 j'rt)’ 

an expression which is explained by Haradatta as 
abhayath moksan/, ‘ the liberation where there is no 
more fear’; compare ibid., 1, 23, 3: dosanam tn 
nirgha/o yogyamtda iha jiviic \ nirhrtya bhutaddhiyan 
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kscma7h g^acchati panditah '' In this life, the destruction 
of vices (is to be accomplished) by means of yoga; 
after getting rid of the vices that sear the being, that 
is, the self, the wise man attains security/' Compare 
also 1, 23, 6: tdny annfisthan vidhind sdrva^dmi 
bhavati “ He who practises these {yogas that eradicate 
the bhutaddhiya-dosas) according to rule, attains the AIL” 
A third interpretation also is possible of the term 
yakkJiasya sudd hi ; yaksasuddhi or bhutasuddhi or ‘ the 
purification of the being (self) ’ may be understood as the 
purification of the being or satfvahtddlii that is spoken of 
in Ch. Up., 7, 26, 2 : ahara-suddhau sattva-suddhih satfva- 
suddhau dhruva snirtih \ suirlilatnbhe sarvagranthiudm 
vipyanioksah \ tasmai 7nrditakasdydya tamasah pdram 
darsayati bhagavdn SanatkiimdJ'ah “ When the food 
becomes pure, the being {saitva\ according to Sankara, this 
denotes antahkarana here) becomes pure ; when the being 
becomes pure, an unfailing memory (will be established); 
by the attainment of memory, all knots are severed ; and 
to him whose impurity [kasdya] is (thus) overcome. Lord 
Sanatkumara will show (the Brahman) beyond the 
darkness.” As the Sam^ Nik. says nothing more about 
yakkhassa sitddhi, of the causes which lead up to it or of 
the effects which this leads to, it is not possible to 
determine which of these three ideas was intended by the 
author ; perhaps, it is the second of those mentioned 
above. 


§ 10 
dbhva 

The word yaksd leads us to the nearly-allied word 
abhva, of which no satisfactory explanation has yet been 
given by the exegetists. This word is enumerated twice in 
the Nifyhantu, once amongst the itdaka-udmdni (1. 12) and 
once amongst the vtahan-ndamni (3. 3). These two 
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meanings udaka and mahat, however, are inadequate to 
explain the sense of many passages in which the 
word occurs; and hence Sayana has, in his RV. 
Commentary, been obliged to suggest other explanations 
for this word. He thus explains it as ‘enemy’ {abhavatity 
abhvah satrnh) in 1, 39, 8, as ‘speed’ {vega) in 1, 24, 6, 
as ‘ cloud ’ (megka) in 1, 168, 9 ; and even when seemingly 
retaining the meaning ma/iat, he practically helps himself 
with new meanings when he explains ab/iva as ati-vis/rtam 
jagat in 2, 33, 10, fnahad d/ianam in 5, 49, 5, maJiat 
karma in 6, 4, 3, mahat sarvath vastu-jatam in 6, 71, 5, 
and mahato hhaya-hetoh papal in 1, 185, 2-8. Of the 
European exegetists, Roth explains the word as 
‘Unding; Ungeheur; Unheimlichkeit ; ungeheure Macht, 
Grbsse, u. s. w. ; Schwule ’ ; and Grassmann repeats 
these explanations with the addition of two more, ‘ der 
Widerwartige, das Ungethum ; das grauenerregende 
Dunkel.’ Bergaigne, in his article on this word in his 
Etudes stir le lexiqiie dti RV, comes to the conclusion that 
it means ‘obscurity; evil in general; demoniacal might,’ 
and in one passage {Sata. Br. 11, 2, 3, 5) ‘might’ in 
general, while Geldner, in his article on this word in 
Ved. St., vol. 3 (p. 117 f.), has followed the lead of 
Roth and set down ‘ Schrecknis, Gratis, Schreckensgestalt, 
Schreckenserscheinung, Gespenst, Spuk, Popanz ’ as the 
meaning of this word. Substantially the same explanation 
is given of this word by him in his Glossar also. 

How insufficient these meanings are to explain the 
sense of the passages in which the word abltva occurs 
will become clear to every one who reads Geldner’s 
intepretation of them in the course of his article mentioned 
above. And particularly, in one of these passages, 
namely, in Sata. Br. 11, 2, 3, 3-5 : 

atha brahmaiva parardham agaccbat | tat parardham 
gatvaiksata katham nv imaiil lokan pratyaveyam iti | tad 
dvabhyam cva pratyavaid rupcna caiva namna ca | sa 
yasya kasya ca namasti tan nama ya.^yo api nama nasti 



abhva 


199 


yad veda yupenedam rupam iti tad rupani | etavad vd idam 
yavad rupam caiva udma ca \ te haite brahmano mahail 
abhve | sa yo haite brahmano mahati abhve veda mahad 
dhaivdbhvam bhavati | te haite brahmano mahati yakse j 
sa yo haite bra/imano mahati yakse veda mahad dhaiva 
yaks am bhavati || , 

it is hard to believe, as Geldner would have us do, that 
ndma and rupa are here to be understood as the two 
^hore rape or Popanze or Phantome of Brahman, and that 
he who thus knows ndma and rupa as the two ^hore rape 
or Popanze or Phantome of Brahman, becomes himself a 
ghoram rupam or Popanz or Phantom. 

The clue to the real meaning of the word abhva is 
contained in the above-cited passage itself, in which the 
sentence te haite brahmano mahati abhve \ sa yo haite 
brahmano mahati abhve veda mahad dhaivdbhvam bhavati 
is closely parallel to the sentence following; te haite 
brahmano }nahatl yakse | sa yo haite brahmano mahati 
yakse veda mahad dhaiva yaksam bhavati This parallelism 
indicates that the word abhva has the same value as the 
word yaksa- Now in the article preceding on yaksa, I 
have shown that this word has the value of bhuta and 
that it means (a) being (concrete) ; beings in the 
collective, the creation, universe, world ; a particular 
class of superhuman beings ; evil being, evil spirit ; {b) 
being (abstract) ; reality, essence, principle, substance, 
virtue, power, might. These are the meanings of abhva 
also, and I shall now show that these meanings fit well 
into the context in all the passages where this word 
occurs. I begin with the above-cited passage Sata. Br. 
11, 2, 3, 3-5, which I translate as — 

“ Then the Brahman itself went up to the sphere 
beyond. Having gone up to the sphere beyond, it consi- 
dered, ‘ How can I descend again into these worlds?’ It 
then descended again by means of these two — Form 
and Name. Whatever has a name, that is Name ; and 



200 


VEDIC STUDIES 


that again which has no name and which one knows by 
its form, ‘ This is (its) form,’ is Form : as far as there 
are Form and Name, so far, indeed, (extends) this 
universe. These, indeed, are the two great beings (/>., 
manifestations) of the Brahman; and, verily, he who 
knows these two great beings manifestations) of 

the Brahman becomes himself a great being. These, 
indeed, are the two great beings (/>., forms, ^a^dstences) 
of the Brahman ; and, verily, he who knows these two 
great beings (/>., forms, i?-r-istences) of the Brahman 
becomes himself a great being.” 

Sata. Br. 3,2,1, 25-28 : so 'yam yajfio vacam abJti- 
dadhyau mithuny etayd sydm iti \ tarn sambabhiiva \ indro 
ha vd iksdmcakre \ mahad id ifo 'bhvam janisyate | yajha- 
sya ca inithiinad vdcas ca \ yaii md tan nid 'bhibhaved iti sa 
indra eva garbho bhutvaitan mithiinam pyavivcsa \ sa ha 
samvatsare jdyamdna iksdmcakre i mahd-viryd vd iyam 
yonir yd mam adidharata \ yad vai meto mahad evdbhvam 
ndnuprajdyeta yan md tan nabhibhaved iti \ tarn prati- 
pardmrsydvestydcchinat i I 

“ That Yajna (sacrifice) lusted after Vac (speech) 
thinking, ‘ May I pair with her.’ He united with her. 
Indra then thought within himself, ‘ Surely a great being 
will be born out of this union of Yajna and Vac ; [I must 
take care] lest it should vanquish me.’ Indra himself 
then became an embryo and entered into that union. 
When being born after a year’s time, he thought within 
himself, ‘ Verily, of great potency is this womb which 
has contained me; [I must take care] that no great 
being will be born from it after me, that it should not 
vanquish me.’ Having seized and pressed it lightly, he 
cut it off.” 

K.V. 1, 63, 1 . tz'ciiii niahan indra yo ha siismair 
dyavd iajhdndh prthiii amc dhdh \ 
ydd dha te visvd girdyas cid dbhvd 
bhiyd drlhdsah kirdnd na'ijan || 
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“ Thou art great, O Indra, that, when being born, 
didst set Heaven and Earth in agitation through thy 
strength ; and when, from fear of thee, all beings, even 
firm mountains, trembled like particles of dust.” The 
correct reading is visva and db/iva, neater, as given in the 
Padapatha (see also Bergaigne, op. ciL), and not v'lsvdh 
and dbhvdh as assumed by Roth {PW) and Geldner (pp. 
cit.). visz'd db/ivd=vtsvdni bhutdni=?d\ beings, that is, the 
creation, the world, the universe ; and Bergaigne c//.) 
has rightly observed that ‘ visvd .... dbhvd sont 
I’expression d’un tout dont les montagnes, girdyas cit, 
font partie.’ Compare 1, 61, 14: asyed u bPiya girdyas 
ca drlhd dydvd ca bhumd janusas tujete\ 4, 17, 2: tdva 
tvisd jdniman rejala dyaii rejad bhuniir bhiydsd svdsya 
maziydh | rghdydnta subJivah pdrvatdsa ardan dhdnvdni 
sardyazita apah |] 

2, 33, 10 : drhazi bibharsi sayakdni dJidnva- 

rhan Jiiskdm yajatdm visvdrupam j 
drkajiu iddih dayase visvam dbhvam 
lid va djiyo rudra ivdd asti 1| 

“ Thou, O venerable, carriest bow and arrows ; thou, 
O venerable, the all-formed necklace deserving of 
worship. Thou, O venerable, rulest all this universe ; 
there is none, O Rudra, more mighty than thou.” Or, 
should we take dbhvam here in the sense of ‘ evil being ’ 
and translate the third pada as ‘ Thou, O venerable, 
cuttest to pieces all the evil beings here ’ (compare Max 
Muller’s translation in SEE. 32, 427: ‘Worthily thou 
cuttest every fiend here to pieces’) or as ‘ Thou, O 
venerable, rulest all these evil beings ’ Rudra is, as we 
know, the lord of all evil beings (known as pramatha or 
bhuta in later literature) not only in post-Vedic literature 
but even in the Yajus-samhitas ; compare TS. IV. 5, 11, 1: 
ye (sc. rudrdh)bhutdndm ddhipatayo visikhasah kapardinah. 
Compare akso Sankh. SS. 4,20,1 and Sayana’s commentary, 
e^a devah j e^a iti hastena pradarsya rudro 'bhidhlyate j tat 

26 
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tasmad eva karanad asya rudrasyaiial lokaprasiddham 
bhutasabdopetam ndtna sampawtam | bhiilapatir iti bhiitavait 
ndnia on AB. 3, 33, 1-2. 

6, 71, 5 : ud u ayah apavakteva bahti 
hiranydyd savita siiprdtikd \ 
divd rd/idmsy arii/iat prthivyd 
drlramat patdyat kdc cid dbhvam II 

“ He, Savitr, raised high his (two) golden well-formed 
arms, like a speaker ; he climbed over the heights of 
heaven and of the earth ; he stopped all swift-moving 
beings.” upavaktd— 2 , speaker, one who harangues others, 
an orator; that is, one who calls for the attention of other 
people. To attract attention, such speaker holds his 
hands high ; compare Ratnapalanrpakathanaka (Bhava- 
nagar ed., p. 5), st. 106: nivarlayantl tiimulath hastaui 
ntksipya diiratah \ avocnt s pasta-vac aivaih sarhrabdhdit 
sarva-bhubhujah ; ZDMG. 54, 529: yogmdrah, mnais- 
sanair dhyanam muktvd hasami evam tivdca \ kith kasmai 
pradiyate | kas trdyate bhavdvnavdt \ sa nara urdliva-bdliur 
evath jagada i dlianaydharh tavdtithih, ; Bharata-pancada- 
sopodghata, p. 26 : sat yam sat yam punah satyam uddbrtya 
bhujam ucyate \ Bhdratdn na param sdstram cdsti lake 
mahdrthadam. So also does Savitr ; compare 2, 38, 2 : 
visvasya hi srustdye devd urdhvdh prd ba/idvd prthupdnih 
sisarti i apas cid asya vratd a ninirgra aydm cid vato 
ramate pdrijmaii. “ He, the god {sc. Savitr) with wide- 
extending hands, holds forth his arms aloft for the 
hearing of the universe (that is, that the world may pay 
attention to him and hear him) ; even the Waters follow 
his law ; this Vata even stops in his course (at his 
command).” ’ 

’ Ludwig translates the first pada as, ‘ wie ein upavaktar 
[priester] hat er die arme emporgestreckt,’ and, on p. 226 of 
vol. Ill (of his RV. Ueber), too, writes as follows : 

“ VI, 71, 5. wie ein upavaktar hat er seine arme ausgestreckt, 
Savitar, der gott : dies kann nicht im allgemeinen ‘ wie ein hcrbeiru- 
fender ’ bedeuten, weil das ausstreeken der arme zunaehst nicht das 
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I follow Sayana in asking patayat as a participle. 
The sense of the third pada is, ‘he checks, he causes to 
stop, all things.’ Compare 2, 38, 3 : drtmmad atamdnam 
cid efoh 1 ahydrsundm cin ny aydii avisyam “ He {sc. 
Savitr) stopped even the swift-moving (wind) from 
moving ; he checked the course of even those who were 
pressing forward like ahis.” Compare 2, 38, 2 explained 
above and also 7, 56, 19 : ime turdm 7naruto ^'dnmyanii 
“ These Maruts bring the swift-moving one to a halt.” 

1, 92, 5 : prdty arci rusad as yd adarsi 

VI tist/iate bad/iate krmdm dblivam 1 
svdrum nd peso viddthesv anjdn 
cifrdm divo duhita bhduxim asrct || 

“ Her {sc, the Dawn’s) bright light is seen ; it 
spreads itself and dispels the black being. Adorning the 
sacrificial post in sacrifices as if with an ornament, the 
Daughter of Heaven has spread her brilliant light.” 

It is possible to translate dbhvam here as ‘ substance ’ 
or as ‘ evil being ’ also. In any case the sense of the 
passage remains the same as it is the darkness that is 

herbeirufen als solches charakterisierendes ist, wol aber wenn es 
sich um ein herbeinifen im speciellen sinne handelt, bei welchem 
gewisse ausserliche bewegungen regelmassig stattfinden und 
selbstverstandlich sind, wie es eben das ausbreiten der arme bei 
anrufung der gotter iiberall ist (vgl. Ill, 14, 5. VI, 16, 46, 63, 3. 
X, 79, 2).” 

This opinion seems to me to be incorrect. In the first place, 
the verses 3, 14, 5, etc., referred to by Ludwig, allude to the 
stretching or spreading of the arms in front {idtdnahasta) \ this is 
quite different from raising the arms on high which is a characteristic 
of one who wants to attract the attention of others. Compare the 
passages cited above. (Asa matter of fact, the raising high of the 
arms is a gesture that is used every-where by every one, including 
school-children, to attract the attention of other people). Secondly, 
not one of the Srauta ritual books prescribe that the upxvaktr (that 
is, the niaitrdvaruna or prasdstr] see Oldenberg, Religion des 
Veda ^ , 390 : Ludwig’s suggestion that he is the acchdvdka is 
untenable) should raise his hands high on any occasion. 
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referred to by that word (see Bergaigne, op. cit ). 
Compare 7, 77, 1 : akar jyofir badhamanct tamamsi^ “ She 
{sc. Usas) made light after dispelling darkness ; 7, 78, 2 : 
nsa yctii jyotisa badhamdna vitoa tanianisi durifapa devt 
“The goddess Usas goes, dispelling with her light all 
darkness and evil ; 7, 80, 2 : gudhvi iatno /yofisosa 
abodhi “ She {sc. Usas) has awakened hiding the dark- 
ness with her light/' 

The sense of the third pada is not very clear. I 
follow Pischel {Ved. St., 2, 124) in taking anjan as 
standing for anjantl and translate it as above. The top 
of the sacrificial post that is touched and illuminated by 
the bright ray, citro bhdnuh, of the Dawn appears as if 
adorned with ornaments; and hence, Usas is said to 
adorn the post, as it were, with a jewel. Compare 1, 92, 1: 
eta u tya usdsah ketum aki'ata piirve drdhe rdjaso blidnum 
anjate\ 7, 79, 2: vy anjate divo dntesv aktiin vtso 7 id 
yuktd usdso yatante\ 7, 78, 1: prdti ketdvah prathama 
adrsr 07171 urdhva as yd anjdyo vi s my ante ; 1, 113, 14 : vy 
anjibhir diva atdsv adyaut, where Usas is said to ‘ adorn ’ 
with her rays or where her rays themselves are called 
ornaments, and also 3, 8, 9 : sitk7'd vdsd7idh svdravo 7 ia 
ctgiih “ The sacrificial posts bearing bright ornaments 
have come to us'’, where the ornaments of sacrificial 
posts are referred to. 

4, 51, 9 : ta 111 nv evd samaiia sdiiid/ii/' 
drintavanid usdsas caiman ti \ 
guhaiitir dblivaiii dsitam rusadbhih 
suki'ds taiiiibhih h'lcayo mean ah II 

“ They that are alike, the Dawns, whose brilliance 
is undimmed, now go alike on their way, covering the 
black being with their bright selves, they that are 
brilliant, pure and effulgent.” 

1, 140, 5 : dd asya te dhvasdyanto vr the rate 

kysiidm db/ivarh nidhi vdrpah kdidki'atah | 
ydt slm fnahim avdnim pmbhi nidnnrsad 
abhisvasdn standyann eti nanadat || 
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“ Then those (flames) of this (Agni) move swift!)’ 
forward destroying the black being, and putting on great 
splendour when he goes caressing the wide earth, panting, 
thundering, roaring.” dhvasayantah in the first pada 
does not miCan ‘sparkling’ as Oldenberg (SBE. 46, 141) 
understands ; nor is the expression krpjd/n ddlivaiii the 
object (Oldenberg, l.c., Geldner, op. cit., p. 121) of 
kdrikratah in addition to ntdhi vdrpah. As the passage 
rdtho ha vdm bhiiri vdrpah kdrikrat (‘ your chariot that 
has put on much splendour’) in 3, 58, 9 shows, vdrpah 
alone is the object of kdrikratah in the above verse, and 
not krsndm dbhvain also. This latter is the object of 
dhvasdyantah, ‘ destroying, pulverising,’ which is derived 
from the root d/ivas, dJivams ‘ to destroy, to pulverise.’ 

AV. 4, 17, 5 (=7, 23, 1): dausvapayam daurjivityam 

rdkso abhvdm arayydh 1 
diirndnmih sdrva durvdcas 
id asmdn ndsayamasi | 

“ Evil-dreaming, evil-living, demon, evil being, hags, 
all the ill-named, ill-voiced, — these we make disappear 
from us. 

AV. 13, 6, 4: sd evd mrtyiih so 'niftam 
so ' bhvdni sd rdksah j 

“ He verily (is) death, he immortalit}-, he the evil 
being, he the demon.” 

RV. 1. 39, 8 : yumiesiio maruto mdrtyesita 
a yd no dbliva tsaie | 
z't /dm ynyota sdvasd vy djasd 
VI yusmdkdbhir iitibJnh || 

‘‘ The evil spirit, O Maruts, that has been sent by 
you or by mortals, and is rushing on us — remove it from 
us by strength, by might, through your protections.” uti, 
protection, denotes here really the deeds of prowess done 
by the Maruts in order to protect; compare 1, 129, 5 : 
m su namdtimatim kdyasya cit tejisthdbhir ardnibhir 
ndtibhir ugrabhir ugrotxbhih “ Suppress well the pride 
of any one with thy fierce protections, i.e., deeds of 
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prowess, that are most brilliant like firesticks, O thou 
fierce one.” According to Sayana, Max Muller (SBE. 
32, 97) and Ludwig, the second distich means, ‘deprive 
him of power, of strength, and of your favours.’ This 
interpretation however implies that the Maruts some- 
times help the evil spirits sent by moitals, and hence 
does not seem to be satisfactory. 

1, 169, 3 : amyak sa ta indra rstir asme 

sanemy dbhvam mari'ito jtmanti | 
a^ms cid dhi smdtase susukvan 
dpo 7id dinpam dddhaii prayamsi || 

‘‘ That spear of thine, O Indra, has been attached 
(to thy body) on our behalf ; the Maruts drive away 
totally the evil being. He has burnt up (the evil spirits) 
as Agni does brushwood; they bear food as the Waters, 
the island.” This stanza is obscure, and in padas c and 
d there is nothing to indicate who it is that is said to be 
susukvan and to carry food. According to Geldner [RV. 
Ueber., p. 222), who refers to the occurrence of the 
phrase dadhati prayamsi in 3, 30, 1 and 10, 91,9 (10, 91, 1 
is a misprint), the two padas refer to the men who prepare 
the sacrifice ; hisukvan stands really for siisukvamsah and 
the meaning of the two padas is, ‘‘ denn wie Feuer im 
Gestriipp gliihend bereiten sie (die Priester) ein 
Gastmahl wie die Gewasser eine Insel.” Regarding pada 
a, he observes that the translation ‘ dein Speer hat sich 
gegen uns gerichtet ’ does not fit well in the context and 
that, moreover, nowhere in the RV is a rsti spoken of in 
connection with Indra. He is therefore inclined to 
connect this word? 7 (f with vrsti in 1, 52, 5 ; 14 (cf. vrsabhd 
and rsab/id) and rsvd, and translates pada a as ‘ An uns 
hat sich deine Hoheit {?), O Indra, angeschlossen.’ Pada 
b he translates as ‘ Die Marut setzen ihre gewaltige 
Erscheinung vollstandig in Bewegung.’ 

All this seems to me to be hardly satisfactory. I 
think that padas c and d refer, like a and b, to Indra and 
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the Maruts respectively. Regarding c, compare 6, 18, 10: 
agmr nd mskam vdiiam ivdra heti rdkso nt dhaksi “ Burn 
the evil spirits with thy weapon, O Indra, as Agni does 
dry forests.” I take cit here as an upamd-vdcaka ; compare 
Nirukta, 1, 4, 13 ; Nighantu, 3, 13 ; and Geldner’s 
translation, cited above, of this stanza. 

Regarding rsti, it is true that, as observed by 
Geldner, this word is nowhere else in the RV used to 
denote the weapon of Indra. But the root rj {rnj) from 
which it is derived means ‘ to let loose, to throw ’ so that 
rsti denotes primarily that which is thrown. It is thus a 
synonym of heti (from hi, ‘ to throw, to impel) ‘ missile, 
weapon ’ which is used in connection with Indra in 6, 18, 
10 cited above and in other verses. There seems to be 
no doubt therefore that it denotes the Vajra or other 
weapon of Indra in the above verse and that padas a and 
c together are a paraphrase of 6, 18, 10 cited above. 

The comparison in pada d is obscure. The meaning 
of the pada seems to be, ‘ they, the Maruts, bear food as 
the Waters bear islands on their bosom.’ Compare in this 
connection 1, 88, 1 : a vdrsisthaya na isa vdyo nd paptatd 
sumdydh', 1, 166, 1 : nityam nd sunum niddhu bibhrata 
iipa krilanti krllah ; 5,55, 1 : maruto bhrdjad-rstayo brhdd 
vdyo dadh ire rukmd-vaksasah\ and 7, 58, 3 : brhdd vdyo 
maghdvadbhyo dadhdta, in which the Maruts are repre- 
sented as bringing food to their worshippers. 

1, 185, 2 : bhiirim dve dcarantl cdrantam 

padvdntam gdrbham apddi dadhdlc | 
nityam nd sunum pitrdr updsthc 
dydva rdksatam prthivi no dbhvdt II 

This verse has already been translated on p. 6 above. 
Pada d is found as the refrain of the six following verses 
of this hymn, 

4, 49, 5 . prd ye vdsiibhya ivad a ndnio dur 
ye mitre vdrune sukt&vacah | 
dvaiiv dbhvam krnuta vdrlyo 
divds-prthivyor dvasa madema || 
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“ Who offered such adoration to the bright ones, 
who speak hymns of praise to Mitra and Varuna — (from 
us) let the evil being depart ; make (for us) broad space. 
May we be glad through the favour of Heaven and 
Earth.” The relative pronoun ye in padas a and b has 
for antecedent asmat (understood) in pada c. The 
expression, ‘ let the evil being depart, make for us broad 
space ’ means, ‘ drive off the evil beings and make the 
space around us clear of such beings; make us secure.’ 
The phrase krnuta vdriyah has the same sense as varivah 
krnota (see Grassmann, s.v. varivah). 

1, 24, 6 : naln te ksafrdm nd sdho nd manyum 
vdyas canaml patdyaiita dpi'ih \ 
nema apo ainmisdrh cdrantir 
lid ye vdtasya prainindnty dblivahi II 

“ Thy might, thy strength, thy wrath, — even these 
birds that fly did not attain (i.e., did not measure its 
extent); nor (did) these waters that move unceasingly, 
nor they that contemn {i.e., surpass) the might {i.e., the 
speed) of Vata.” As explained by Sayana, dbhvam, 
might, is here equivalent to vega ; for it is in vega that 
the might of Vata is chiefly manifested. The sense of the 
fourth pada is, ‘ Not even they that are swifter than the 
wind, and still less the wind itself, can go beyond reach 
of thy strength, of thy might, of thy anger.’ 

1, 168, 9 ; dsuta pfsnir mahate randy a 

tvesdm aycisdm niarutdm dnikam j 

te sapsardiO ' janayantabhvam 

ad it svadham isiram pdry apasyan II 

‘‘ Prsni brought forth for the great fight the terrible 
troop of the impetuous Maruts. They, alike in form, 
produced {i.e. made manifest) their might and then saw 
around them the invigorating food.” The sense of the 
second di.stich is obscure. form ■ see 

Ved. 5/., 3, 197, and svadham sudhd, the food of the gods; 
see pp. 41 f. above. 
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2, 4, 5 : a ydn me abhvam vanddah pdnan- 
tosijrbhyo jidmimiia vdrnam | 
sd citrena cikite rdthsu b/tdsa 
/njurvdii yd mi'ihiir a yiivd bhut II 

The import of the first two padas of this stanza is 
not clear, vanddah is a hapax legomenon and is regarded 
by Oldenberg (SBE. 42, 205 ; RV. Xoten, I, 192) as a 
compound of van ‘ the forest ’ and of ad ‘ to eat.’ The 
stanza means therefore according to Oldenberg, “ When 
they praised to me the monstrous might of the eater of 
the forests, he produced his (shining) colour as (he has 
done) for the Usijs. With shining splendour he has shone 
joyously, he who having grown old has suddenly become 
young (again).” Similarly Geldner too translates the 
distich as “ Was sie mir als das Grossartige des Holz- 
fressers riihmen : Er veranderte seine Farbe wie fur die 
Usij ” in his RV. Uebersetzung. In Ved. St-, 3, 120, on 
the other hand, he regarded the word vandd as being 
formed, (like bbasdd, and sardd) from the root zmi with 
the suffix ad and denoting ‘ wish, prayer ’ ; and he 
translated the di^ich as, “ Als meine Gebete seine 
Schreckensgestalt abfeilschten, da veranderte er seine 
Farbe wie fiir die Usij.” I am inclined to agree with 
Geldner’s former opinion and look upon vandd as being 
derived from the root van ‘ to wish, to long for ’ with the 
suffix ad. vanddah therefore means ‘ longing, eager,’ and 
denotes, I conceive, the ‘ eager,’ i.e., swift-moving flames 
of Agni ; compare 6, 66, 10 : trsn-cydvaso juhvb nagneh 
‘ greedily, i.e., swiftly, moving like the tongues {i.e., flames) 
of Agni ’ and the other verses referred to on p. 138 above. 
I therefore translate the stanza as : “ He produced {i.e., 
put on) splendour as if for the Usijs when the eager 
(flames) proclaimed his might to me ; he shone with 
brilliant joyous light, he who having grown old, became 
again and again young.” 

Compare in connection with the first pada, 6, 12, 5 : 
dd/ia smdsya panayanti blmo vHhd ydt tdk^ad anuyali 

27 
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prthvim, ‘ then his splendours flames) proclaim his 

greatness as he, cutting, goes along the earth.’ The 
expressions apananta and pauayanta in the above verses 
refer to the sound made by Agni’s flames which are here 
represented as bards attending on kings and heralding 
their approach, that is, as the vandinah, /ndgad/iah or 
sutdh that are mentioned in later literature as accompany- 
ing kings and sounding their praises ; compare 9, 10, 3 : 
rajdno lid prdsaslib/iih sonidso gdbhir ajyate\ 9, 65, 6: 
raja medhabhir iyate. In 1, 87, 3 : svaydm mahitvam 
pauayanta dlnitayah, on the other hand, it is said of the 
Maruts that they themselves proclaimed their greatness, 
that is, that they were their own bards. 

amiunta in pada b is derived, as pointed out b)’ 
Geldner in V'ed. St., 3, 119, from the root mi, mi and not 
from md. The expression vdrnam amimita is synonymous 
with the expression vdrpah kdrikrat that we have met 
with above in 1, 140, 5 and means ‘ he produced, i.e., 
put on, splendour or brilliance.’ Compare 2, 13, 3 : rupa 
mindn tddapd ika iyate and 5, 42, 13 : rupa minduo 
dkrnod iddm uah. With regard to miikuh, see Pischel, 
Ved. St., 3, 186 ff. 

6, 4, 3 : dydvo nd ydsya pandyanty dbhvam 
bhasdmsi vaste suryo nd sukrdh \ 
vi yd indty ajdrah pdvako 
’snasya cic chisnathat purvyani || 

“ Whose might they praise like that of Dyaus, he 
(.VC. Agni), brilliant like the sun, clothes himself in 
splendour; he who, bright and unaging, drives away 
(enemies) and destroyed the old (fortresses) of Asna 
even.” The sense of the first pada is not quite clear, and 
the explanations given of it by Pischel {Vcd. St., 1, 201) 
and Geldner {ibid., 3, 121) are not very satisfactory. If 
dydvah is to be taken as nominative plural (as it has to 
be in the other RV passages where it occurs) the meaning 
would be ‘ whose greatness the heavens {i.e., the sky) 
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praise as it were.’ This is the course followed b}' Ludwig 
who has translated the pada as ‘des gewalt die himmel 
gleichsam bewundern,’ which is sufificiently close to the 
translation given by me above; compare 1, 15, 8: lava 
(iyaxir indra paumsyajh prthivi vardhati sravcth, ‘ The 
sky, O Indra, magnifies thy valour and the earth thy 
renown.’ I believe however that the passage yields better 
sense if the word dyavah is taken as genitive singular 
and the pada interpreted as ‘ of whom they praise the 
greatness as of Dyaus.’ The greatness of Dyaus is 
referred to in 4, 21. 1 : dyaiir 7id ksatrdth abhibhuli 
piisyat ‘ May he (sc. Indra) flourish, like Dyaus, in 
might surpassing those of others ; KS. 7, 13 : dyaur 
nialniasi blnwiir b/tfinnid ‘ Thou art Dyaus (the sky) 
with (in.?) greatness, the earth with (in.?) vastness ’ and 
in 1, 131, 1 ; 1, 122, 1 ; etc., where the epithet asm-ah, 
mighty, is applied to Dyaus. Compare also in this 
connection 1, 131, 1 ; 1, 63, 1 and other similar passages, 
which describe the might of Indra and other deities by 
saying that even the sky and the earth quaked with fear 
or drew back with fear at their approach. 

7'his closes the list of passages in which db/ii’a 
occurs. It will be noted that, like the word yaksd, this 
word too is used in the masculine as well as in the neuter 
gender; and there can be no doubt that, like its synonym 
yaksah (see p. 194), the word db/ivah too denotes ‘being 
(concrete) ; a class of superhuman beings ; evil being 
while dbhva neuter has, like yaksd neuter, these as well 
as the other meanings mentioned on p. 199 above. 


§ 11 

aduiasdd 

This word, about whose explanation there has been 
much dispute, is enumerated in 4, 1, amongst difficult 
words, by the Niy^hantn\ and Yaska, in his commentary 
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on this section, has explained the word as ndjnasad 
admannam bhavaty adniasadiniii va 'nnasaniniti rw, that 
is, as Durga explains, fyrhadhikarc niyiik/'d aiina-sddhikd 
stri. This explanation is adopted, in his commentary on 
RV. 1, 124, 4, by Sayana who explains the word as 
adyaia ity adma amiam\ tasya pdkdya jy7dte sidaiiti adwasat 
pcicikz. yosit^ but who gives in addition another explanation 
of the word — yad va admeti grha-Jimna | variitkam advieti 
taii-ndmasn pat hat j iatra sidatjty admasaj jaiianl. In the 
other verses, however, where this word occurs (6, 30, 3 ; 
7, 83, 7 ; 8, 44, 29) he gives the derivation adniani 
sidatity admasad and takes the word as a masculine, 
interpreting adma as havih in 7, 83, 7 and 8, 44, 29 and 
also in 6, 4, 4, where the nearly-allied word admasddvci is 
used. In 8, 43, 19, he interprets ad^fia-sddyaya as annasya 
bhaja^idya. 

Like Sayana, Roth too in the PW understands the 
word as equivalent to amiasad or ‘ one w'ho sits down to 
food ’ ; he howeves interprets it as Cast beim Mahle and 
the allied word admasadya as Tischyyoiossenschaf t, an 
interpretation which was accepted by Bergaigne {Etudes, 
p. 43) but dissented from by Haug (GGA. 1875, p. 80). 
Geldner, on the other hand, favoured, in Vcd. St. Z, 179, 
the explanation reported by Durga as put forward by 
that the w^ord signifies }iiaksika or dy, observing 
that, in 7, 83, 7, the Vasisthas style themselves flies 
jokingly. In his Glossar, however, he has modified this 
opinion and said that the wmrd denotes ‘ fly ’ in 1, 124, 4 
(in his RV. Ueber., too, he has accordingly translated 
pada c as, ‘ wie eine Fliege weekt sie die Schl lifer ’) and 
6, 30, 3, while in 7, 83, 7 it denotes ‘ der bei dem 
Opfermahle sitzende Priester.’ 

Geldner’s explanation (in Ved. St., 2, 179) has been 
criticised by Oldenberg on p. 91 of his J^cdafarsc/na/yy 
where this savant has declared his preference for tha"t 
proposed by Roth, with the re.servation however that he 
does not believe that it is ‘vollkommen sicher.’ Similarly, 
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Hillebrandt too A’F., p. 1, n. 3) has rejected 

the explanation of Geldner and adopted that of Roth in 
his translation of 1, 124, 4. Dr. Neisser, on the other 
hand {Zuni IJ^brterbuc/i des Rf'), agrees with Geldner in 
thinking that the word means ‘ auf die Speise sich 
•setzend,’ that it denotes ‘fly’ in 1, 124, 4 and 6, 30, 3, 
and that it is, in the other verses, an attribute of Agni 
and of the priest. 

None of these explanations seems to me to be 
satisfactory. The word admasad occurs in but four 
passages; and I find it difficult to believe with Sa3’ana 
and Geldner that, in one passage, it denotes ‘ fly ’ or 
‘ cook ’ (fern.), and in another ‘ priest.’ Similarly I And it 
difificLilt to accept Roth’s explanation that it means 
‘ guest ’ ; for, nowhere, either in the RV or in any other 
Vedic or post-Vedic book, do we ever hear of a guest 
awakening those that are asleep. On the contrary, RV. 
8, 44, 1 : samuiha \o-inm ditvasyata fr/irfair bodhavata- 
tithim 1 hmin havya juhotana seems to suggest that, in 
the time of the Rgveda, it was the host that awakened 
the guest in order to feed him. 

Likewise, Yaska’s explanation, too, of the word as 
‘ one who sits down to or in food [annasad)\ is without 
doubt wrong. The Nio^haiRu mentions in 2, 7 as synonyms 
of anna the following twenty-eight words, namely, 
djid/iah, vdjah, pdyah, prdyah, Pl'ksdh, pituh, vdyah, 
sinam, dvah, Psu, d/idsih, ira, ild, isam, iirk, rdsah, svad/ia, 
arPdh, ksddma, nhnah, sasdm, ndmah, aynh, sunf/d, 
bvdbinia, I'di'cah, kildbant and yasah, of which all are 
found in the RV with the exception of nemah. But no 
verb meaning ‘ to sit’ is found used in the RV in any 
passage in connection with the locative or dative case of 
any of these twenty-seven words or of their synonyms 
dnna and Pains also. Nor, I believe, can an instance be 
met with elsewhere in Vedic or later literature where 
human beings or divinities are said or exhorted ' to sit in 
(loc.) or for (dat.) food.’ The expression commonly used 
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in such a situation in later times is hhoktum or bJiojanaya 
iipavisafi or its equivalents, and not antic or annaya 
uftavisati and its equivalents (compare for instance 
Sankara’s commentary on Ch. Up. 3, 3, 5 : Saunakarir 
Kapeyarh Kapi-gotram Abhipratarinarh ca namafah 
Kaksasenasyapatyarh Kaksasenim bhojanayopavistaii pari- 
visyamanau supakarair brahmacaii brahmavic chaundo 
bibhikse bhiksitavan). And in the RV itself, a poet in a 
similar situation has said, (7, 57, 2) a vitdyc sadafa 
pipriydnah. Similarly, the idea of Tiscbyycuosscnscbaf I 
is expressed in Sanskrit not by adinasadya or its 
equivalents but by the word sabab/iojana or its equivalents. 

In thus becomes evident that neither the explanation 
of Yaska nor those of the above-mentioned exegetists, 
based on it, are correct and that the meaning of the word 
admasad is still a riddle. As it happens, the four passages 
in which the word occurs, as well as other connected 
passages of the RV, furnish enough clues to enable one 
to solve this riddle. 

It is shown by 1, 124, 4c: admasdn nd sasatd 
bodhayantJ that the awakening of others is a characteristic 
of the admasddah ; and it is similarly made clear by 6, 
30, 3c • 111 pdrvatd ad/nasddfl nd srdiih that sitting down 
is another characteristic of the ad/nnsddah. A comparison 
therefore of the upamanas in the RV passages in which 
sitting is the sdmdnya-dhartna with the words that are 
used as subjects of verbs meaning ‘ to awaken ’ in other 
RV passages ' will show us what persons or things are 

' Excluding 1, 124, 4, there are but three passages in the RV, 
namely, U 134, 3 : {vayo) Pni bodhava pihamdhhn jard a samtim 
iva ; 7, 67, 1 : {stomah) yo vdni duto n i dhisuydv djiQak ; 7, 73, .3 ; 
h-ustlivva presito vdm abodhi p>dti stbrnaic jdramdiio vdshthah 
which contain similes in which the sranUnya-dhai ma is the awaken- 
ing of others. As these are too few in nnmber, I have included in 
the comparison all the persons or things that are described in the 
RV as awakening others and not merely those mentioned in the 
three similes mentioned above. 
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described by the RV poets as both awakening others and 
sitting down and will thus enable us to determine the 
meaning of admasad. 

The passages containing similes with ‘ sitting ’ as 
sdmdnya-d//arma ^ , in addition to 6, 30, 3: at [^drvald 
adifiasddo aa scduh, are : 


9, 

38, 

4: 

sycjw 7id vi/csil sidati\ 

8, 

21, 

5 . 

sidanias fe vdyo yathd ; 

9, 

57, 

3 : 

syciid 7id vdmsH fidati ; 

8, 

65, 

9: 

svdsify apsil ha ms 6 7id si da a \ 

1, 

85, 

7 ; 

'vdyo ud sldanit ddhi barhisi pf'iye ; 

9, 

61, 

21 : 

fidaiic chyeno nd yonim a ; 

9, 

9.2, 

6; 

sidan mrgd )id 7}iahis6 vdnesii ; 

9, 

96, 

23 : 

sldan vdiicsH sakiuid //d pdtvd ; 

9, 

62, 

4 : 

syeao nd yonim asadat ; 

9, 

86, 

35 : 

sycno nd vdmsii kaldh^su sidasi\ 

9, 

72, 

5 ; 

vey nd dnisdc camvbr a sadad dhdrih ; 

10, 

43, 

4: 

vdyo 71 d vrksdm siipaldsdm a sada7i\ 

1, 

168, 

, 3: 

sd77idso . . . hrisii piiaso duvdso 7idsatc ; 

9, 

82, 

1 : 

sye7i6 7id y67ii7h ghrtdva7iiam asddain ; 

9, 

71, 

6; 

sye7i6 7id yo/ii/h sddanam dhiya krld^n 
hira7iydya7)i dsdda}n ; 

10, 

115 

, 3 

tdrh VO vi^h 7 id dries dd ant ; 

6, 


5 

vet' nd driisddvd ra^lmpatmajamlidh ; 

1, 

104 

, 1 

tdm a 711 sida svdno nat'vd ; 

9, 

7, 

5 

viso J'djcva sidati ; 

9, 

64, 

29 

sidanto vaniiso yathd ; 

9, 

92, 

2 

sidan hoteva sdda7ic camusii ; 

7, 

30, 

3 

7iy dy[7iih sidad dsntv 7id hold ; 

4, 

35, 

8 

syenct ived ddhi divi nisedd ; 

10, 

43, 

2 

7 'ajeva dasnia n'l sadddhi darhisi ; and 

7, 

32, 

2 : 

mddhau 7id mdksa asatc ; 


and the upaviaiias used in such similes are accordingly 
svcudh, z'dvcih, sdwah, zudksali, drvd, nn-Qo ma/iisdh, 

2 In reality, the sdmanya-dkanna in the first eightejii of the 
passages cited here is not ‘sitting,’ but swift movement; see 
p, 96 above and also n. 10 theie. 
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sakiindh, //amsdh, rajd^ hotd and also adnmsdd. The 
words used as subjects of the verb jd^r ' to awaken ’ are 
itsdh^ sd/nah, ag-jiih and duldh, and of the verb budk 
(cans.) to awaken ’ are sva, jdrdh, jdrinl ? ,agnih, uidmh, 
iisdk, sriistlvd, jaritd, yajna-hotd, ^ and also admasdd. 

It will be seen from the above that, excluding the 
admasdd, the only person or thing to which the RV poets 
attribute the characteristic of ‘ sitting ’ and which they at 
the same time describe as awakening others, is the 
priest who is called hotr in 7, 30, 3 and 9, 92, 2 
cited above, and jaritr and yajna-hotr in 10, 42, 2 ; pvd 
bodhaya jaritar jar dm indram and 8, 9, 17 : prd bodhayoso 
asvind prd devi sunrte main | prd yajnahotar aniisdk prd 
mdddya srdvo briidt. And it follows hence that the word 
admasdd denotes in all probability the hotr or the priest 
who chants the prayers addressed to the gods/ 

This conclusion is confirmed by 7, 83, 7 : satya 
nrnam admasdddm upastutih from which we learn that 
admasadana is an attribute of human beings and 8, 43, 19 : 
agnim dhlbhir manisino med/iiraso vipascUah \ admasd- 
dyaya hinvirc in which it is said that the priests urged 
Agni to become, or assume the function of, an admasad. 
It becomes evident from these passages that admasadana 
is in all probability equivalent to hotrtva. For, as 


®The jaritr and yaj}ia-hotr aie explicitly mentioned as subjects 
of the verb bodhay in 10, 42, 2 and 8, 9, 17. In addition, there is 
no doubt that the verses 5, 14, 1 ; 1, 22, 1 and 8, 44, 1 (which 
according to Sayana are addressed to the stotr, adhvaryu and 
rli-i}ah respectively) are addressed to the priest and that we have 
to understand jaritr or similar word as the subject. In 7, 44, 2 too 
the subject vaydm refers without doubt to the priests or singers. 

^ I may perhaps observe here that the position is in no way 
altered if, instead of the tipanuuias in the above-cited similes, we 
include in our purview all the words that are found used in ’the 
RV passages as subjects of verbs meaning ‘ to sit.’ A <rreat 
majority of such words (c.g., aynlh, hidrah, marutah, etc.) refer to 
divinities or to quasi-divinities {vendh, ^ndk, apsardsah, pitdrah, 
spdsap). Since it is clear from 7, 83, 7; sa/yci nrnam admasdddm 
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observed by Prof. Macdonell {Ved. Myf/u, p. 96): “In 
consequence of his main function in the Veda of ofificiating 
at the sacrifice, Agni comes to be celebrated as the divine 
counterpart of the earthly priesthood. He is therefore 
often called genericaliy the ‘priest’ [ytvij, vipra) or 
specifically the ‘ domestic priest ’ (purohila), and cons- 
tantly, more frequently in fact than by any other name, 
the ‘offerer’ or chief priest, who is poet and 

spokesman in one. He is a Hotr appointed by men 
(8, 49, 1 ; 10, 7, 5) and by gods (6, 16, 1). He is the 
most adorable, the most eminent of Hotrs (10,2,1 ; 91, 8).’' 

I'he word xipastiiti too in 7, 83, 7c cited above can, 
by its very nature be associated only with priests and is 
in fact so associated with them in the RV, as likewise 
are its synonyms o^lr, sloina, etc. And this fact too 

indicates that the expression adniasddo ndrah in the 
above pada signifies priests that praise, that it is a 
synonym of Ii 6 far ah or jaritarah. 

The above-mentioned considerations thus place it 
beyond doubt that ad/aasdd means Pdfr or the priest who 
chants hymns of praise. And that being so, the question 
arises in our mind, “ What is the literal meaning of the 
word admasdd, and why does it denote the /lofr'f ” The 
clue to the answer of this question is contained in Sayana’s 

upastutih that admasdd denotes human beins^s, we have to pass 
over all such words as also over all the words that denote inanimate 
things {pdrvaidh, mayukhdJi, gdvyiltih, cakrdm, rajah) or birds, 
insects and beasts {syendh, vdyah, hamstih, sakioidh, sakunih, gavah, 
mrgo mahisdh, viaksdh) and also admasdd whose meaning we are 
investigating, and include in our comparison such words only as 
refer to human beings. These are — yiardh, maniisyah, kanyd, 
ddsyuhy r say ah, raja, virah ; and hoi a, pot a, brahmti, stoidrah, 
silrdyahy brahmakrtah, sdkhdyaJu The last-mentioned four or five 
words are synonyms of hotr. 

hotr, referring to the priest, is found as subject in about ten of 
the passages in question, and referring to or in apposition with 
Agni, in about fifteen passages. 

28 
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words : yad vd admeti grlia-iidnia | varuthani admeti tan- 
7 idmasii pdtjidt 1 tatra sldatity admasaj jananl cited on p. 
212 above. The reference here is presumably to Niy^hantu 
3, 4, which enumerates twenty-two synonyms of grha ; 
but, curiously enough, the word varutha only is found 
amongst these twenty-two names and not adman which is 
mentioned by Sayana. ® The dictionaries of Monier- 
Williams and Apte, however, mention in connection with 
this word the meaning of house also ; and there is thus 
no doubt that adman is a synonym of grha. 

admasad therefore means literally ‘one who sits 
in the house and through rudhi, it denotes the 
liotr who sits, and sings, in his ‘ abode This abode or 
seat is called by the name of sddma (this is one of the 
twenty-two griia-ndmdni enumerated in Nio^hantu 3, 4) 
in 1, 73, 1: {agnih) hoteva sddma vidhato m tdrlt\ 
1, 73, 3 : ndksad dhota pari sddma mitd ydn ; 7, 18, 22 : 
hoteva sddma pdry emi rebhan ; 9, 92 6 : pdri sddmeva 
pasnmanti hotd ; 9, 97, 1 : pdry eti rtbliau miteva sddma 
pasmndnti hotd ; and by the name of sddana in 9, 92, 2 : 
sidan hoteva sddane camiisii. It is also called hotrsadana 
in 2, 9, 1 : ni hotd hot r sddane viddnas tveso didivaii 
asadat siiddksalu 

The hotr and his ‘ abode ’ ® were, as is natural, very 
familiar to the RV poets ; and he was, in their minds, so 

® AH the editions of the Nighantu mention as the twenty- 
second word of this section the word ajnia^ of the use of which in 
the sense of grha not one instance has so far been met with. It is 
not therefore improbable that the original text of the Nighaniii 
read adnia and not ajma in 3, 4. It is in any case very likely that 
the text which was known to Sayana included the wurd adma 
in 3, 4 amongst grha-7idmdni. 

For the rest, it is my belief that adman is mentioned in some 
of the Sanskrit lexicons as having the meaning grka, though I have 
not, so far, come across any such passage in the lexicons that I 
have examined. 

Fhis alx)de seems to be identical with the hotr-sadana or 
hoirdhipiya {hotr-khara) of the later ritual books or with the sadas 
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closely associated with his abode that his going to it, 
singing, and his sitting in it, became, as is evidenced by 
the above-cited passages, common figures of comparison. 
It is no wonder therefore that, in the circumstances, the 
word became an appellative of the hofr Svho 

sits in the abode.’ 

In any case, there is no doubt that admasdd signifies 
' Iwtr' and I shall now show that this meaning fits well 
into the context in all the passages where this word and 
the allied words admasadya and admasadvan occur. 

1, 124, 4 : upo adarsi sundhyuvo nd vdkso 
uodhd ivavir akrta priyani \ 
ndmasdn nd sasafo bodhdyantl 
sasvattamagat pnnar eyufinam fl 

This has already been translated above ; see p. 32- 
Regarding the hotr s awakening of those that are asleep, 
compare 8, 9, 17 and 10, 42, 2 cited above, in which the 
hotr is exhorted to awaken the deities. Compare also 
10, 29, 1 : h\cir vam stomo bhiiraiiav a jig ah ; 7, 67, 1 : 
yd (sc. stomah) vdm dufd nd dhisnyav djigah ; 7, 73, 3 : 
srusliveva presito vdm abodhi prdti sfdmair jdramano 
vdsisthah in which the hymns of praise sung by the 
priests are said to have awakened the Asvins. And 
regarding the Dawn’s awakening of sleepers, compare 
1, 113, 9: iiso . . . ydn mannsdn yaksyd?ndndn djtgah\ 
6, 65, 1 . ksiiir iicchdnti maniisir ajlgah and the 

passages referred to by Grassmann s.v. bndh [bodhayantl), 

6, 30, 3 : adya cin nu cit tdd dpo ?i ad in dm 
ydd dbhyo drado gdtitm indra | 
ni pdrvatd admasddo nd sedns 
tvdyd drlhdni siikrato rdjdmsi || 

“ Even now and in the time to come, O Indra, 
(endures) the work (that thou didst in respect) of the 

of which the hotr-dhisnya formed part. See Srautapaddiiha- 
nirvacana (2nd ed.), p. 27 (no. 219), p. 247 (no. 181), and p. 243 
(no. 175); Caland-Henry, IJ Ay^rtistovia^ I, §§ 89 — 99, and P). IV 
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rivers when thou didst cut out a path for them. The 
mountains sat down, like hotrs (at thy behest). The 
worlds, O wise one, have been made firm by thee 
nil cit=\vL the time to come ; see Geldner, Glossar 
(s.v.). Yaska {Nirzikta, 4, 17), and following him, 
Sayana, however interpret it as pura. The words 
‘ at thy behest ’ have to be understood here ; com- 
pare Sayana : tvad-ajnaya parvata oirayo 7iiseduh. 
The tertiiini comparatioiiis in pada c is, according to 
Sayana, and Geldner {Fed., Y/, 2, 179), naikalyciia 
npaveknatn. But the simile sidau hoteva occurs in 9, 92, 
2 : dccJia iircaksd asarat paviti'c 7id»m daditanah kaviJ' 
asya yoimii | sldan hoteva sddanc camusi^ipem ay^iuauit 
fsayah sapid v'lprah which says that the Soma juice 
settled in the bowls like the hotr in his abode. Now, the 
Soma juice setting in bowls, vats or jars is, in 9, 38, 4 ; 
9, 57, 3 and other passages cited on p. 215 above, 
compared with the falcon sitting {i.e., going to sit) in his 
nest; and the teytiuoi eonipaeationis in these verses is, as 
I have already pointed out, not ‘ sitting ’ but ‘ swift 
movement.’ This is the case in 9, 92, 2 and also in 9, 92, 6 ; 
pdii sddjncva pasumanti hota rajoi Jid sa/ydh sduiitiy 
iyaudh j somah puiiaiidh kaldsaii ayasif sidau uivyo ud 
inahisd vdnesii and 9, 97, 1 : siitdh pavilyatk pdyy efi 
yebhan uiiteva sdd}?ia pahiuiciuti hota. Gompare also 
1, 180, 9: pyd syaudra yatho niduuso ud hota “O ye 
swift ones {sc. Asvins), you go (as swiftly) as the human 
hoty, i.e., as the hoty priest,” and 1, 73, 1 : hoteva 
sdduia vidhatd zn iauit ” (.Agni) went to the worshippers 
(as swiftly) as the hotr does to his abode ” where too the 
sdiuduya-dhai'iua is swift -going. 

The simile ad/uasddo ud seduJi in pada c of the 
above verse is but a paraphrase of the simile sida>! hoteva ; 
and hence the tertiuui couiparatiouis in this pada too is 
swift movement, 'f'he meaning of the pada is, “ At thy 
behest, the mountains sat down {i.e., began to sit down) 
as quickly as hotrs.” Compare 2,11,8:;/? pdyvaiah sady 
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aprayucchan “ The mountain, taking heed, sat (at thy 
behest); that is, the mountain, heeded thy behest and 
sat’’; and 2, 11, 7: aram^fa parvafas cit sari^^dn, 
“ Even the mountain that was moving stopped (and 
settled on the earth at thy behest).” The reference here 
is to the well-known story of Indra catting off the wings 
of the flying mountains and making them settle 
permanently on the earth; see Pischel, Ved, St,, 1, 174. 

7, 83, 7 : ddsa rdjanah sdmita dyajyavah 

siida^am indravaruna nd yityiid/iiih | 
sat yd nrudm admasddaui upasfufir 
dcvd esam abhavan devdhutisii || 

“ The ten impious kings, O Indra and Varuna, did 
not fight (/.c., did not gain a victory over) Sudas in battle. 
The praising of the hotr priests bore fruit ; the gods 
stood by them when they were invoked.” The battle of 
Sudas with the ten kings is described more fully in the 
hymn VII, 18; see Sayana’s commentary thereon and 
Geldner’s Konimentar, 

8, 44, 29 : dhir'o hy dsy ad//msdd 

vipio ud jdy^rvih sdda | 
ao^jic diddyasi dydvi || 

‘‘Thou, O Agni, art a wise hotr, watchful always 
like a priest. Thou shinest in the heavens.” The 
expression d/iii'ah admasdd is equivalent to hoid kavi- 
krafiih (1, 1, 5), hotd vidustarah (1, 105, 13-14), vipro 
hdfd (1, 14, 9) and other similar expressions. The epithet 
jdy^rin is frequently applied to Agni; see Grassmann, 
S.V., and the v'lprdh or priests are described as jdy^rvamsah 
in 1, 22, 21 and 3, 10, 9. 

It is possible to construe the words vipro nd wi th 
the preceding word admasdd] and this is what Geldner 
has in fact done in red. S/., 2, 180. The meaning of the 
first two padas would then be, “ Thou, O Agni, art wise, 
a chanter sitting in the abode like a priest, and always 
watchful.” The word admasdd has both the and 
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rudhi meanings here and denotes the '' hoi r who sits in the 
abode.’ Regarding the simile, compare 10, 78, 1 : vipras.o 
va mainnabhih, svadhyah “ like priests with hymns, singing 
songs ” ; compare also 7, 30, 3 : ay uyyiiih sidad dsuro ud 
hdid Jiuvdnd dtra snbhdcydya dcvaii"^ “The mighty Agni 
sat (in the abode) like the hotr, calling the gods here for 
good fortune.’’ 

6, 4, 4 : vadmd hi suno dsy admasddva 
cakre agr/ir janiisdjmdunam \ 
sd tv dm 7ta iirjasana urjnm dha 
rdjeva jer avrke ksesy aiitdh || 

“ Thou, O son (of strength), art (our) speaker, (our) 
hoir. Agni, from his birth {i.e., as soon as he was born), 
made his way to food. Bestow on us vigour, O thou 
vigour-bestower ; thou conquerest like a king and dwellest 
in a secure place.” simo in pada a stands without doubt for 
shno sahasah\ compare 6, 13, 6: vadmd sum sahaso no 
vihdydh and Oldenberg, ZDMG, 55, 291. Pada b is 
somewhat obscure; Roth (ZDMG, 48, 679), regards 
janusd in janusdjnidmiam as standing for janusdm, while 
Grassmann is inclined to substitute djnian for djma. 
Ludwig, without proposing any alteration translates pada 
b as “ Von jeher hat Agnisich seine ban und seine speise 
gemacht.” This does not seem to be very satisfactory ; 
and I therefore construe dunam as depending on djma 
{annam prali ajma) and translate it as above. Compare 
4, 7, 10 : sadyd jdtdsya dddrsdnam djo ydd asya vaio 
anuvd/i sonh ] vrndkti tigmam atasesu jihvarh sihira cid 

The description of the Ae/?- as the ‘sitter in the abode,’ the 
allusion in the verses cited above (on p. 220) to him and his sadman, 
to his going to the sadmati singing, and to his awakening of sleeping 
men and deities with his chants, as also the juxtaposition of the 
words hotr and huvdna in this verse, all indicate that his function, 
in the time of the RV as in that of the Israuta-sutras, was to chant 
hymns of prayer. Hence Yaska (comp. Nirukia, f. 15 : hotdram 
hvidaram) seems to be right in deriving the word from ku ' to call ’ 
and Aurnavabha wrong in deriving it from hu ' to offer oblations.’ 
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amid dayate vt jdmbhaih “ His might is seen as soon as 
he is born. When the wind blows behind his flame, he 
winds his sharp tongue round the brushwood. He cuts 
with his jaws even the firm food.” 

8, 43, 19 : agnim dhlbhir manisino 
medhirdso vipasdtah \ 
acimasadydya hinvire || 

“ The wise, intelligent and inspired priests urged 
Agni with hymns prayers) to become hotr.” 

Compare 3, 29, 8 : stda hotah svd u lake cikilvan ; 1, 76, 2 : 
ehy agna ihd hold ni fida\ and 2, 36,4: usaii holar m 
sadd yonisu trisu in which Agni is exhorted to assume 
the office of hotr; compare also 6, 4, 1 ; 6, 11, 1 ; 6, 11, 4 ; 
6, 15, 16 ; 3, 4, 3 ; 3, 62, 12 ; 7, 39, 1, etc., in which 
verses too Agni is prayed to to become hotr. 


§ 12 

iiirekd 

This word occurs in eight passages of the RV^ and 
in no independent passage elsewhere. It is not mentioned 
in the Ni^kantu, and since, moreover, it does not occur 
in any of the passages cited in the Niriikta^ Yaska and 
Durga have had no occasion of explaining it. Sayana 
derives the word from iii-Vric ‘ to empty ’ or iiir^-i ' to go’ 
(comm, on 8,96,3 : ni-purvdd ricyater vd iiiJ^-pm'vdd eter 
veti samdekad anavagrahah) and explains it differently as 
nairdhaiiya^ diirgati ox ddridrya (1, 51, 14; 7, 18, 23; 
7, 90, 3), ddna (7, 20, 8), dhaiia (8, 24, 4) and iiirgainana 
(8, 24, 3 ; 8, 33, 2 ; 8, 96, 3) in his commentary on the 
RV and as reko rikiatvam \ tadrahitam karma nirekam 
tddrse sarvasddhanasampurne karmani in his commentary 
on TB. 2, 8, 1, 1 (=RV. 7, 90, 3). Uvata and Mahf- 
dhara, on the other hand, in their commentaries on the 
same verse (VS. 27, 24=RV. 7, 90, 3) interpret the 
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word as janair dkinia-pmdese and tiirgatah rekah 
i'ecanam rekah sunyatd yasnidt fadrse baliii-jandklrna- 
sthdne respectively. 

Roth, too, in the PW, derives the word from nidric 
and explains (acc.) as ‘ etwa bleibender Besitz ; 
Eigenthum ’ and nireke (loc.) as ‘(eigenthiimlich) bleibend ; 
auf die Dauer ; fiir immer.’ This interpretation was 
considered unsatisfactory by Geldner {Ved St., 1, 155) 
who therefore proposed (ibid,, p. 157) the meanings, 

‘ 1. Subst. bevorzugter-, Ehren-platz, Vorrang, Vortritt 
7,20,8; 1,51, 14; 8, 33, 2; 7, 18, 23; 8, 24, 3; 
8, 96, 3 ; (2) Adj. eine bevorzugte Steliung einnehmend, 
bevorzugt 8, 24.4; 7, 90, 3 dunkel.’ In his Glossar 
however he has, following Roth, interpreted itireka as 
“alleiniger Besitz 8, 24, 4 ; Ausschliesslichkeit ; loc. in 
alleinigem Besitz 1, 51, 14 ; 7, 18, 23 ; 7, 90, 3 ; 8, 96, 3 ; 
ausschliesslich, ganz allein 7, 20, 8 ; 8, 24, 3 ; 8, 33, 2 
Similarly Oldenberg too writes {RV. Rkoten. I, 49): 

“ Wie prareka Hinausreichen, Ueberschiessen ist nirekd 
m. E. wortlich etwa Hineinreichen d. h. das Stehen in 
engsten Zusammenhang mit Jemand, Zugehoren zum 
intimsten Besitz Jemandes ; vgl. >ntya 

The above interpretations are all based on the 
supposed derivation of the word from the root ric with 
ni, and are mere guesses. None of them fits into the 
context in, for instance, 1, 51, 14; indro asrdyi siuikyo 
nireke and 7, 90, 3 ; ddha vdyuni niyutah sascata sva utd 
svctdhi vasudhitim nireke ; and a comparison of the 
passages in which this word occurs with other connected 
passages shows that the real meaning of the word is 
something quite different from those mentioned above. 

In 8, 24, 4 ; a nirekum ntd priydni indra darsi 
jdndndm, we find nirekd used as the object of adarsi while 
in the preceding verse (8, 24, 3) : sd na stdvdna a bhara 
ray'nh cifrd-sravasiainain \ nireke cid yd harivo vdsiir 
dadih, it is said of Indra that he gives wealth in nireka. 
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A comparison therefore of the words that are used in 
RV passages as objects of the root dr or dar ‘ to burst 
open^ with the words used in the locative case in 
connection with the word dadi in the passages in which 
that word occurs ’ will show what is common to both 
groups of words and will thus guide one to the meaning 
of nireka. 

Now, the words used as objects of the verb dr 
or dar are, besides nirekd, the following, namely, dtka, 
ddri, dp, dpihita, amitra, dsvya, is, iiisa, {divdh) kdvandha, 
kdsa, o'd^ gotrd, godhayas, ddsyu, dami, drl/id, pur, 
bhuvana, radkah, vald, vaja, vrajd, said, sdtru, sdmbara, 
saJidsra, siigrdthita and sukard. 

The word dadi is used in twelve verses in nine of 
which it is not connected with any word in the locative 
case. In the remaining verses, it is connected with the 
locative nireka in 8, 24, 3 as we have seen above ; and 
in 1, 81, 7: mddc-made hi no dadir yutha gdvam 

rjiikrdtnh | sdm grbhaya piirii saiobhayahastyct vdsu 
sisihi rayd a bhara and 8, 46, 15: dadi reknas tanve 
dadir vdsii dadir vajesii puruhuta vajinam \ nundm di/ia, 
it is connected with the locatives madc^rnade and vajesu 
respectively. 

It will be seen that, beside nirekd whose meaning we 
are now endeavouring to determine, the word vaja is the 
only one that is common to both groups ; and this 
indicates that nirekd is probably equivalent to vaja. 

’Asa matter of fact, it is necessary that one should, if one 
desires one’s survey to he compi'ehensive, include in the comparison 
(1) not only the words used as objects of the verb dr or dar ‘ to 
blast open,’ but also those used as objects of irJi, bhid and similar 
verbs, and (2) not only the words used in the locative case in 
connection with the word dadi, but also those used in that case in 
connection with the verbs da, rd, etc., meaning ‘to give.’ It will 
however become manifest from the sequel that such a compreheii' 
sive comparison is unnecessary and that the limited comparison 
indicated above is enough to lead one to the correct meaning. 

29 
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The comparison of 7, 20, 8 : yds in hidra priyo jdjio 
dddasad dsan iiireke adrivah saklid le with its parallel 
passages and of 7, 90, 3 : ddha vdyum iiiyntah sascata sva 
iitd svetdrh vdsiidhitirh nireke with its parallel passages 
points likewise to such equivalence and hence makes it 
certain that nireka^vctja. In 7, 20, 8, Indra is exhorted 
to regard, in 7iirekd, the offerer (of oblations) as his 
friend, that is, to befriend the offerer (of oblations) in 
iiirekd. The only other verses in the RV in which a 
similar prayer or exhortation is addressed to Indra, and 
words in the locative case are used in connection with 
sakki, are 8, 13, 3: tdiri aJive vajasdtaya indrarh bhdrdya 
susmxnam i bhavd iiah sunnie diitainah sdklia vrdke ; 
6,33,4: sd tvdm na iudrakavabhir uit sakhd visvayiir 
avitci vrdhe bhiih \ svarsdtd ydd d/ivdydriiasi tvd yudhyanio 
iiemddhitd prtsu sura; and 1, 129, 4: asmakam va 
indram usmasistdye sdkkdyam visvayioh prdsdham yiijdm 
vdjesH prdsdham yujd/n \ asfjiakam brdhmoidye 'vd pr/iisu 
kdsic cit i nahi tvd sdiruh stdrate strnosi ydih visvam 
sdtrufh strnosi yam. In the first of these verses, Indra is 
exhorted to befriend the suppliant in siimnd, in the second, 
in svarsdti and pft (note that these are synonyms of vdja), 
and in the third, in vaja. Compare also in this connection 
4, 24, 6 : krnoty asmai vdrivo yd itt/icndrdya somam usate 
sunoti I sadhricinena ^ndnasavivenaii tdm it sdkkdyam 
krnute samdtsu\ 8, 21, 8; vidma sakkitvdm utd sura 
bhojyam a te ta vajrinn Imake 1 utd saniasminn a sisiki no 
vaso vdje susipra y[6mati\ 3, 51, 9 : aptiirye mariita dpir 
es6 'mandann indram dnu dativdrdh \ tebkih sdkdm pibatu 
vrtrakkaddh sutdm somam ddsusah sve sadkdstkc ; and 
6, 21, 8: sd tn srudlmidra niitanasya bi'atimanyato vira 
kdrudkdyah 1 tvdm ky apih pradivi pitfncim sdsvad 
babkiltka sukdva estau and the locatives vctje, samdtsu, 
apturye and isiau, (these three are synonyms of vcija)^ 
used therein. 

In 7, 90, 3: ddka vdyiim . . . nircke, it is said that 
the team (of horses) accompany Vayu in nireka. Compare 
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with this verse 7, 91, 6: ya vdm satam niyxito yah 
sakdsraw indravdyu visvdvdrdh sac ante \ abJiir yd tarn 
SHviddfrdbliir arvctk pdtarh nard pratibhrtasya mdd/ivah 
in which the word niyiitah and the verb sac occur, and in 
which Indra and Vayu are exhorted to come to the sacrifice 
(this, be it noted, is one of the meanings of vctja), 
accompanied by the team (of horses). Compare also 
7,91,5. a no niyudbhih safinibhir adhvardm sahasrxnibhir 
upa yadi yajndm | vciyo asmin sdvane mddayasva ; 7, 92, 3 : 
prd ydbliir yasi dahwhsam dccha iziyudbhir vdyav istdye 
du}'one\ and 1, 135, 7 : dti vdyo sasato ydki sdsvato ydtra 
ordva vddati tdtm yracchafam grkdm indras ca ^acc/iatam j 
Vi sfaiptd dddrsc rtyaie y^hrtdm a ptmidyd niyutd ydtho 
ad/ivardni indras ca ydtho adhvardm in which Vayu is 
prayed to come with his team to the yajnd or adhvard 
(which also is a synonym of vaja). 

All this makes it certain and places it beyond doubt 
that nireka is equivalent to vctja. And hence it becomes 
evident that this word is derived, not from zii+ric, but 
from ni+ri or ri ‘ to run ’ {ri ^ataii ; rl fyati-resanayok) 
by the addition of the suffix ka^\ compare (from 

^ This verb, ri or rl with ni, is used in the sense of running 
in 5, 86, 4 ; nt ye rindnty ojasd vrihd gtivo nd durdhdrah “ Who 
(sc. Marnts) mn impetuously with force like bulls difficult to 
restrain Grass mann in his Worterbuch explains durdhdrah as 
‘ schlechtes Joch habend,^ and this explanation is adopted by 
Ludwig who translates, (no. 690) durdhuro y^dvah as ‘ wie schwei 
an die stange zu gewonende rinder.’ There seems to me no doubt 
however that durdhur is, like durdhara and dnrdhariu^ derived 
trom the root dhr or dhar " to hold ’ and means, like those words, 

‘ difficult to hold back or check.’ Compare .S, 87, 9 : yiiydm tdsya 
ptacetasah sydta diirdhdrtavo ziiddh in which the epithet durdhar- 
iavah is applied to the Maruts and 5, 56, 3 ; dadhro gaur iva 
bhimayuh where the rush of the Maruts is compared to that of an 
impetuous bull. Compare also Grassmann's translation, ‘ Die 
niedersturmen mit Gewalt wie ungezahmte Stiere wild.’ 

According to Hemacandra’s Anekarthamala and the Medini 
(see the PW s. v,), durdhara is a synonym of rsabha. The 
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srit) and {sti) mUca (from mi), nireka thus denotes, like 
its equivalent vaja which is derived from vaj ‘to go ’ 
{vaja gaiau), strength, quickness, race, booty, prize, 
battle, sacrifice, etc. (see PW and Grassmann s. v. vaja ) ; 
and I shall now show that these meanings fit well into 
the context in all the verses in which the word occurs. 

8, 24, 4; a nirekam ntd priydni 
indra darsi jandndm i 
dJirsatd dhrsno stavamdiia a Idiara II 

“ Thou, O Indra, also cuttest open (the receptacle 
of, and makest accessible) for people, the dear wealth. 
O thou valiant one, bring (us wealth) boldly, being 
praised.” Regarding the expression nirekam cidarsi, 
compare 2, 12, 15: yah, sunvate pacate dudhrd a cid 
vdjam dardarsi sa kildsi safydh 4, 16, 8: sd no ncta 
vdjam d darsi bJmrim gotra rujdnn dhgirobliir grnandh ; 
and specially, 8, 33, 3 : kdnvebhir dhrsnav a dhrsdd vdjam 
darsi sakasrinam ; and 8, 45, 40-41: bhindhi visvd dpa 
dvisah pdri bddho ja/it mrd/iah \ vdsn spar/idm tdd d 
b/iara || ydd vtldv indra ydt sthire ydl pdrsdne pdrdbhrtam\ 
z’dsn sparhdm idd d bhara all addressed to Indra, and 
also 9, 68, 7 : dvyo vdrebhir nid devdlnitibhir nrbhir yatd 
vdjam d darsi satdye addressed to Soma, and 10, 69, 3 : 
sd rcvdc choca sd giro jusasva sd vdjam darsi sd ihd srdvo 
dhdh addressed to Agni. And regarding the phrase 
priydm nirekdm, compare the expressions priydm vdsn, 
sparJidni vdsn, kdmyam vdsn, vamdrii vdsn, etc. (for 
references, see Grassmann under these vocables). 

expression durdhuro gdvah is accordingly equivalent to rsabhdh. 
Compare 5, 56, 3 cited above and also 10, 103, 1 : ahVi slscow 
vrsaldw ml bhirndh in which the bull is mentioned as upamdna in 
respect of impetuous rush. 

The verb ri or ri, without the prefix ni, is used with the sense 
of running in 5, 58, 6; ksddanta apo ihiate vdnuni \ 1, 85 ,3 • 
vditmdny esdm dnii riyate ghrtdrn and f)ther verses; '.see 
Grassmann s. v. 
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1, 51, 14: xndro asrayi siidhyo iiireke 

kajresn stoma dnryo ?/d yi'ipah \ 
asvayur oavyk nitkayiir z>asuynr 
i7/dra id 7 ayah ksayati />^'aya77/d || 

“ Indra has been raised high (i.e , highly praised or 
glorified) in the sacrifice of the pious (sacrificer), and the 
hymn that longs for horses, cqws, chariots, and wealth, 
has been raised high among the Pajras, like the door 
post. Indra alone rules over wealth and is (its) 
bestower.” In pada a, as 7 'dyi has been translated by 
Geldner [RV, Uehc 7 \, I, 58) as ‘ gegeben which seems 
to me to be incorrect. Compare 6, 11, 5 : dsi'dyi yajhdh 
sii 7 'ye 720 caksith ‘ the sacrifice has been raised high as the 
eye to the sun ’ ; 5, 1, 12 : odvisthi 7 'o 7id772asd st 67720772 
ayr^iaii , . asnt ‘ Gavisthira, has, with adoration, raised 
high the hymn for Agni ’ ; 5, 28, 1 : sd7722‘dd/2o 0 ^^ 2217 ^ dizn 
socii' as7'et ‘ Agni, kindled, has raised high his light in the 
sky ’ ; 4, 6, 2 : U7'dhvd7h 6/2d72ihk savita dev 6 as7rt ‘ God 
Savitr has raised high his ray ’ ; and 1, 10, 1 : yyay 07212 
tvd <ydyatr{726 '7ro72ty arkd772 a}'ki72o}i \ b7'oh772d720s tvd 
sotoki'ofa ud vo77isd772 ivo. ye772i7'€ ‘ The singers besing 
thee, the chanters chant chants ; the priests, O thou that 
art hundred-fold wise, have raised thee high like a pole.’ 
The last-cited verse, it may be observed, indicates that 
the comparison dih'yo 726 yiipoU in pada b is to be 
understood of izzdroh also in pada a. 

Pada b is somewhat cryptic. It is translated by 
Geldner UeberPj as ‘ wie ein Tiirpfosten ist das 

Preislied bei den Pajra’s’ ; and this is explained by him 
as “ Das Loblied halt so fest wie der Tiirpfosten. 
rOasselbe Bild in 8, 23, 24: sioiyiebhih sthuroyupovdt''. 
But there seems to be no doubt that in this verse, the 
word stJzTirayupo is, like the word vyosvo in the preceding 
verse, jyestkdb/ 227 ' vyotvovdt, a proper name (see Grass- 
mann s. v., P\V s.v., and Sayana) and that it has 
nothing to do with a ‘stout post.' The meaning of 8, 23, 
24 is, “ Jetzt singe dem gewaltigen mit Lied nach 
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SthQrayupa’s Art ” as given by Grassmann (/?r. Uehcr.). 

I believe therefore that the verb asrayi in pada a is the 

predicate of itoma and yilpci also in pada b (this is the 
opinion of Oldenberg also ; see RV. Noten, I) and that 
the tertium comparationis is ‘ raising high ’ or {hc) 
chrayana. Compare 3, 8, 2-3 ; uc c/irayasva mnhate 
sanbltao;aya || uc chrayasva vanaspate vd/'sman prthivya 
dct/ii addressed to the sacrificial post {yupa) ; compare 
likewise the expressions urdlivds tistjiah, tasi/iivamsah, 
lui nayanti, imniydmdndh, srdyauednah, etc., used of this 
post in that hymn and also the other verses referred to 
on p. 102 of Oldenberg’s Vedaforschimyy and sthundrdjanj 
ucchrayati in Sankh. GS. 3, 2, 8 (Sayana, it may be 
observed explains duryo yupah in 1, 51, 14 as dvdri 
nikhdtd sthiind). Regarding the expression stdnio asmyi, 
compare 3, 14, 2 : dydnii te ndma-uktiih jusasva ; 1, 153, 2: 
prdstutir vdm d/iama nd prdyuklir dydmi miiravarund 
siivrktih ; 10, 50, 6 : yajnd mdntro brdhmddyatam vdcah ; 
1, 80, 9 ; xndrdya brdhmddyatam ; and 1, 190, 3 : 

upastiitim ndmasa ndyatim ca sldkam yamsat saviteva prd 
bdhii which all refer to hymns ‘ being raised high ’ ; 
compare also 7, 83, 3 : xndrdvarinid divi yhdsa ariihat. 

The words asvayuh, etc., are, according to Sayana, 
Grassmann and Ludwig, attributes of Indra. This 
opinion seems to me to be untenable ; for it is difficult to 
conceive of Indra that he is ‘ longing for horses, cows, 
chariots and wealth.’ I therefore agree with Geldner 
{op. cit.) in thinking that they are the attributes of 
s tom ah in pada b. Compare 7, 67, 5 : prdclm u devdsvind 
dhiyam me 'mrdhrdm sdtdyc krtam vasuyum and 1_ 62, 

I I : vasuydvo matdyo dasma dadriih in which the epithet 
vasiiyii is applied to mati or hymn ; compare also 8, 78, 9 : 
tvdm id yavayiir mdma kamo yyavyur hiranyayuh | tvaoi 
asvayur hate. 

8, 96, 3 : iiidrasya vdjra dyasd uimista 

vidrasya bdhvdr bhiiyistham djah \ 
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slrsdun indrasya krd/avo nirckd 
dSLUin esanta sruiya updke || 

“ In Indra is attached the iron Vajra (thunderbolt) ; 
in Indra’s two arms is the greatest strength; in Indra’s 
head are insights. In the sacrifice, there run remarkable 
(praises or offerings) into (his) near mouth.” With 
regard to padas a, b, c, compare 1, 55, 8 ^ dpraksitam 
vdsu bibharsi hdstayor dsdlkam sdhas tanvi srutd dadhe | 
dvrtdso 'vafaso iid kartfbhis tanusu te krdtava indra 
bhiirayah “ In thy hands, thou carriest inexhaustible 
wealth. The famed one bore invincible strength in his 
body. In thy body, O Indra, are many insights, concealed, 
like wells hidden by the makers ”, and 2, 16, 2 : ydsmad 
indrdd brhatdh kith caneni rie znsvdny asmui sdnibhrtadhi 
virya \ jathdre sdwam lanvi sdho mdho haste vdjram 
bhdrati sirsdni krdiuni “ Without whom, the great Indra, 
nothing (happens), in him all mights are gathered. In 
his belly, he bears Soma, in his body, great strength, in 
his hand, the thunderbolt, in his head, insight.” 

The sense of pada d is obscure. The Padapatha 
reads srntyai here (as it does in 2, 2, 7 : ditrd nd vajam 
srulyct dpd vrdhi and 10, 111, 3 : indmh kila sriityd asyd 
veda) for which Grassmann (s. v. sriitya) proposes srntydh, 
a suggestion which I have adopted in my above 
translation. Sayana explains the pada as : dsan dsye ca ydni 
karmdni yiiddhartham vdjiiio gajdn sa/indhayatetyddlni 
bhavanti | kim ca srntyai samgrdmdya nirgacchato 'nnsdsata 
indra^ya vakya-sravanartham sarva iipajivino bhrtyd 
iipdke ^Jitika esanta ayani indro \<nidn kntra kittra kdryc 
niyoksyatlty etena nianasd tadantike saniantdd dgacchanti \ 
and Oldenberg observes (/v^F. Noten, II): '' sriityd: man 
erwartet zunachst Norn.; in der Tat srntydh nicht 
unwahrscheinlich (vgl.Gr. WB; zu II, 2, 7; X, 111,3): 
“zu seinem Mund (Lok. des Ziels) streben sr (Horen); 
d. h. an seinem Mund hangt Horen und Gehorchen des 
Andern. Doch kann auch srntyai (Pp) richtig sein ; die 
krdtii in seinem Haupt (c) strebt auf seinem Munde fort 
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um •Gehor zu finden (so Ludw.), oder : ‘ nach seinem 
Munde drangen sich (alle) um . . zu Horen’ (Geldner 
RcL Lesebuch^ 79).” These explanations seem to me to 
be unsatisfactory, and the more so, as there is nothing 
parallel to the ideas contained in them in any other verse 
of the RV. The word srutya is used as an epithet of 
brab/nan, \iymn, in 1, 165, 11: amandan ma manilah 
stomo atm ydn uie narah sn'ityam brahma cakra ; and the 
verb IS found used with maf’i, hymn, in 5, 67, 5 : tat su 
vam esate matih. Compare with this 6, 47, 14 : dva tve 
indra pravdto ndrmir jyiro brdhmdni niyuto dhavante ‘ in 
thee, O Indra, run hymns and praises in teams (i.e., many 
hymns of praise) as (swiftly as) the current down an 
incline,’ and also 6, 36, 3: samudrdm nd s'uidhava 
ukthdsusmd nruvydcasahi g'lra a visanti\ 1, 176, 2: 
tdsmiiin a vesayd giro yd ekas carsaninam which refer to 
hymns running into or ‘entering into’ Indra. This, 
presumably, is through the mouth ; and hence it is 
probable that srutydh refers to girah and that the 
meaning of the pada is, as given above, ‘ the remarkable 
praises run into (his) near mouth.’ Regarding the 
expression updkd dsdn, compare the analogous expression 
iipdkdyor hdstayoh in 1, 81, 4; sriyd rsvd updkdyor m 
siprl hdrivdn dadhe hdstayor vdjrayn dyasdm. 

At the same time, it must be observed that Grass- 
mann’s suggestion (1. c.), too, that srutydh refers to somdh, 
is not improbable. Compare 3, 46, 4 ; indram sdmdsah 
pradivi sutasah samudrdm nd sravdta a visanti ‘ into 
Indra enter at all times the Soma juices that have been 
expressed as rivers into the ocean’; 9,85,7: aidram 
vimnti madirasa indavah\ 9, 97, 36: indram a visa 
bf'/iatd rdv€na\ 9, 2, 1 : indram indo vrsd visa] 9, 108, 16 : 
indrasya hdrdi somadhanam a visa samudrdm iva undhavah' 
and 9, 66, 15 : endrasya jathdre visa in which the Soma 
juice is said to enter into Indra, presumably through the 
mouth. Compare also 7, 15, 1 : npasddydya miihusa dsye 
/nhutd hav'ifi] 7, 102, 3; tdsmd id asyd havir jnhdtd 
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and 4, 49, 1 : iddm vdni dsye hav’ih priydm indrd-byliaspati 
in which the word havxh is used in connection with dsye, 
‘in the mouth.’ Hence it is not improbable that si'i'tfydh 
denotes ‘ remarkable ofterings (of Soma or oblations).’ 

The sense of the pada remains unchanged even if 
one agrees with the Padapatha that the word used in it 
is srutyai and not srutydh. The meaning of sriityai is 
‘ so that it is heard of ; i.e., as is well-known ’ ; and we 
have still to supply as the subject of esanta the word 
girah, or sorndh or havuhsi. The meaning of the pada 
would thus be, the ‘ hymns (or offerings) run, as is well- 
known, into (his) near mouth in the sacrifice.’ 

7, 18, 23 : catvaro >nd paijavanasya dandh 
s/ndddistayah kysaii'ino nircke 1 
yjrdso Did prthivistkdh siidasas 
iokdth tokdya srdvase vahanti jj 

This will be explained in the next article on smdddisti. 
Regarding niyeke, compare 8, 4, 19; stkuydm yadkah 
satasvaih kuyahgdsya dwistisu ‘great is the gift, compris- 
ing hundred horses, of Kurahga in the sacrifices.’ 

7, 20, 8 : yds ta indya pyiyd jdno dddasad 
dsan nivekd adyivah sdk/id tc | 
vaydm tc asyam sionatau cduistkdh 
sydina vdyuthe dghnalo nypltau || 

“ The dear one, O Indra, who makes offerings to 
thee, may he, O thou with the thunderbolt, be thy friend 
in battle (i.e., when he is fighting, be thou his friend and 
aid him). May we be most acceptable in this thy favour, 
in the shelter, in the protection, of thee that art gracious.” 
With regard to pada b, compare 6, 33, 4 ; 4, 24, 6 ; 
1, 129, 4 ; 3, 51, 9 ; and 6, 21, 8 cited above (p. 226). 

7, 90, 3 : ydye ml ydm jajhdiu yddasiDie 
ydye devi dkisdna dkati dcvdni j 
ddka vdyiuh niyiitah sak'ata sva 
Hid ivctdm vdsudhitim niyeke |1 

30 
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“ Whom these bright Heaven and Earth bore for 
prosperity, him, the god, the goddess Dhisana raises high 
(i.e., glorifies) for prosperity. And then the own teams 
of Vayu accompanied the white one, who bestows wealth, 
to the sacrifice.” Compare 7, 91, 6 ; 7, 91, 5 ; 7, 92, 3 ; 
and 1, 135, 7 cited above (p. 227). 

8, 24, 3 : sd iia sldvdna a bhara 

rayim citrdsravastauiani ] 
nireke. cid yd /larivo vdsur dadlh II 

‘‘ Bring to us, being praised, wealth that is most 
wonderful and renowned, O thou with bay horses, that 
bestowest wealth even in sacrifice.” Compare 1, 81, 7 
and 8, 46, 15 cited above (p. 225). 

vdsuh here, I conceive, stands for vdsu ; see p. 107 
above. 

8, 33, 2 : svdranti tvd sute ndro 
vdso nifckd ukt/nnah j 
kada su/dm trsdnd oka a ga»ia 
indya siabdiva i’d?hsayali II 

“ O thou bright one, when (the Soma juice) is 
expressed, the men that are reciting praises, call to thee 
in the sacrifice. When wilt thou, O Indra, thirsting for 
the Soma juice, come to the house (i.e., the sacrificial 
place), as (swiftly as) a roaring bull (to a pool of water)” ? 
Regarding the simile in pada d, compare 1, 130, 2 : 
pibd sdmam iiidra siivandm ddrib’iih kokna siktdm avatdm 
7id vdmsagas tat r sand nd vdfhsa^ah ; 5, 36, 1: sd a 
gamad indro yd vdsundm ciketad datum daniano rayinctni \ 
dhanvacard nd vdihsagas trsands cakamandh, pibatu 
dugdhdm amsum and also 8, 4, 3 : ydt/ia gaurd a pa 
kntdfh trsyann ety dverinam j dpitve nah prapitvd tiiyam 
a gahi kdnvcsu su sacd p’lba. 



§ 13 

smdddisti. 

This is a word that occurs in four passages of the 
RV only ; it is neither mentioned nor explained in the 
A^io7ia)iUi and Sayana gives four different 

explanations of it, — bhadravakya^ prascustadarsana, prasas- 
idlisarjanasraddhddiddnany;ayukfa, and kalydnddefiu. Roth 
explains it as ‘ geschult, dressiert, eingeiibt ’ in the P\V, 
and Grassmann as ‘ mit Lenkung versehen, 1) gut 
lenkend ; 2) gut zu lenken *. Ludwig, in his RV. Ucbcr., 
has interpreted it differently as ‘ die gliick herbringen ' ; 
‘ deine weisung geht hieher (=du selbst unabhangig mit 
herrschaft fiber uns)’ ; ‘ mir hier bestimmte ' and ‘ hieher 
die weisung habende.’ Geldner, in his Glossar, gives the 
meanings “ 1) dessen Weisungen gleich sind, gerecht 
3, 45, 52 ; 2) gleichmassig geschult, — eingelernt 6, 63, 9; 
7, 18, 23 ; 10, 62, 10.” In his RV. Uebej\^ however, he 
translates the word in 3, 45, 5 as ‘ gleichmassig zuteilend’ 
and gives the following note : “ s^ndddisti sonst ein 
technischer Ausdruck der Danastuti’s (6, 63, 9 ; 7, 18, 

23 ; 10, 62, 10). Hier wohl in etwas anderem Sinn, disti 
ist im RV unbelegt und S7)md auch sicher nicht be- 
stimmt. Say. : bhadravakyah in dem er smdf im Sinn von 
sunidt nimmt.” Oldenberg, on the other hand, observes ^ 
{RV Noteii, I, 251); '' smdddisti vc\\x dunkel. Es findet 
sich sonst (6, 63, 9 ; 7, 18, 23 ; 10, 62, 10) vongeschenk- 
ten Sklaven, Rossen, Stieren (?) in Danastutis. In Bezug 
auf eine Schenkung heisst es V, 36, 6 : yd rdhiiau 
vdjbiau vdjvnvdn triblnh sataih sdca??iajmz} ddista : gibt 
dies ddista^ wenn es von dis kommt, den Schliissel zu 
sj7?dddisti} dis ware offenbar ‘‘ zuweisen ” ; smdddisti 
hiesse etwa “ begleitet von (einem Akt der) Zuweisung/’ 

^ He also urges against Geldner's explanations (in Glossar) 
the criticisms (1) that they are not in accord with the meaning of 
Sinai, and (2) that the two proposed meanings are separated by too 
wide a gulf. 



236 


VEDIC STUDIES 


Ein solches Wort lasst sich von Geschenke brauchen, 
aber auch — und das miisste bier angenommen werden — 
vom Schenken, der, wo er auftritt, von Taten der 
Freigebigkeit begleitet ist.” 

It is plain from tbe above that Geldner and Olden- 
berg, Sayana and Ludwig, are at sea regarding the 
meaning of the word ; and as for the meanings proposed 
by Roth and Grassmann, it can be readily seen that they 
do not fit well into the context in all the four passages 
and that they are therefore incorrect. 

The word smdddisti is a bahuvrihi compound 
composed of smaf (or sn/ad) and disti. This latter 
word disti, though it does not (as observed by Geldner) 
occur elsewhere in the RV, is used frequently in later 
literature where it has the sense of ‘ fate, fortune, good 
fortune ’ ; see Apte. The former word smdt 'is found used 
in the RV only ; it occurs, uncompounded, in thirteen 
passages, and compounded with abJiisu, ibha, ista, 
iidhas, piiramdhi and rafisdc in one passage each, 
and with disti, in four passages. In these four passages, 
Sayana, as we have already seen, explains smat as 
prasasfa, hhadra, or kalyann. Likewise, in ten of the 
remaining passages too, (1, 51, 15 ; 5, 41, 15 ; 5, 41, 19 ; 
5, 87, 8; 7, 3, 8 ; 8, 18, 4; 8, 20, 18; 8, 25, 24; 
8, 26, 19 ; 8, 28, 2) he declares it to be a synonym of, or 
explains it as, su-, prascista or sobhaiia. In explaining 1, 
1 86, 6, he writes : smat salididlie prasastyc vd variate | aira 
prasamsdydm ; and he regards it as the equivalent of saha 
in 8, 186, 8 and 8, 34, 6 and of saha or prasasta in 7, 87, 
3. In 1, 100, 13, he explains it as bhrsam, in 2 4, 9 as 
ati-prabhiitam, in 10, 61, 8, as as matt ah, and in 1. 73, 6 

as mtva {smac-chabdo 111 tya-.hibda-samdiidrthah)', in 10,42 4 
he regards smadibha as a proper name. 

The meanings ati prabhilta, b/irsa, uitya and asmaitah 
seem to have been invented by Sayana for the occasion 
and need not be considered seriously. The meanings 
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sobhava {[>rasasta, su-) and salia, on the other hand, 
belong to a different category ; and in fact, it is the 
opinion of Roth (PW), Grassmann, Wackernagel {Ai, 
Gr, II. l.p.287), Macdonell (fW. Gr, p. 424), Oldenberg 
{RV. Noten II, p. 7) and other European exegetists that 
S7nat is a synonym of saha, while, for my part, I am 
inclined to prefer the meaning sohhmia. See below. 

As far as the compound word smaddisti is concerned, 
its meaning remains the same whether one regards smat 
as the equivalent of saha or of sobhana. In the former 
case, the word means ‘accompanied by good luck/ and 
in the latter case, ‘having good luck/ In either case, 
therefore, the word sjiiaddisti means ‘with good luck; 
having good luck.’ 

The good luck that is referred to here is that 
caused, or brought, by auspicious marks ; for it is the 
belief of the Indian Aryans that certain marks on the 
body, borne by men, women, horses, dogs, cocks, etc., 
bring good or bad luck to the possessor. Such belief, for 
instance, is alluded to in Asvalayana’s words (GS. 1, 
5, 3): biiddhi-ru pa-si ladaksana-sam paniimii arogam upa- 
yaccheta which enjoin that the girl one marries must have 
laksaiiani or auspicious marks on her body. A similar 
injunction is contained in Yajnavalkyasmrii 1,52: aviphtia- 
brakmacaj'yo laksanyam slriyam tidvahei ; while Sahkh. 
GS. 1, 5: kumaryni panifh grhnlyaf \ ya laksaiia-sarh- 
panna syat | yasya abliyaimam aiigani syiih safimh 
keM^iiah | avariav api yasyai syaiam pradaksmau griva- 
yam | sad virdn janayisyatiti vidydt specifies some of the 
auspicious marks and Manu (3, 8-10): ndlomikdm ndtilo- 
mdm . . 7m piiioaidm hamsa'Vdrajm’gdminim iamilona- 
kesa-dasaiidm mrdvangim describes some of the inauspi- 
cious as also auspicious marks of a girl. 

AV- 1, IS : n\r lakpnyiuh laldmyam 
iiir ardtim stivdmasi | 
dtha ya bhadra iani nah 
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prajaya drati7h (for sam ?) naydmasi I! 

7 nr cu'auifh savila savisai pad or 
inr hdsiayor Viinnw mitro aryajua \ 
iiir a$rfial)liya)7i aatwmii rarand 
prhiidrh deva asdvisuh saiibhaiyaya || 
y(U fa diriani tanvayh yyhordu? dsii 
ydd Tfd kescsit praticdksauc vd j 
sdi'vam fad vdca 'pa harino vaydm 
dcvds fvd savifd sudayafn || 
rlsyapad'uh vrsadafim 
y^osedfidm vidliaridui iifd | 
villdhyam laldmyam 
fa asmdii ndhiydinasi || ^ 

is a charm against unlucky marks : the gods Savitr, 
Vanina, Mitra, Aryaman and Anumati are implored to 
remove, to render innocuous, the evil marks (in a 
woman’s body according to Kausika-sutra 42, 19: nir 
laksmyari ifi pdpadaksandyd mukham uksafy aiivrca?h 
daksmdf kcsa-sfitkdf) and to confer bhadrdni and saabka- 
(/.^’ , auspicious marks) on her. Similarly, Ap.MB. 
1, 1, 3 : dbln'dfryyhuim vanujdpafic^hnim brhaspafe i 
iiidrdpufra<ylmim laksmyaih fan asyai savifah sava refers 
to marks that presage good to brothers, husband and 
sons, and ibid- 1, 10, vS : yd 'sya^k pafio/nii favuh prajd- 

^ This hymn is translated thus by Whitney \ AW Tran si at ion, 
p. 19):^ 

“ Out we drive the pallid sigfn, out the nio^gard ; then whatever 
things are excellent, those we lead together for our progenv. 
Savitar has driven out the trouble in her feet ; out have Varuna, 
Vitra, Aryaman [driven] [that] in her hands ; out hath Anumati, 
bestowing upon us ; the gods have driven this woman forward unto 
good fortune. Whatever in thy self, in thy body, is frightful, or 
what in hair or in mien > all that do we smite away with [our] 
words ; let god vSavitar advance thee* The antelope-footed, the 
biill-toothecl, the kine-repelling, the out-blowing, the licked-out, the 
pallid - these we make disappear from us.” 

Geldners view (fV^. S/., 1, 314 ff ) that the whole hymn is 
concerned with the domestic cat seems to me untenable. 
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o/i 7 ii pahi^hni laksniighni jarag/miui asyai tarn krnomi 
refers to the body, />., without doubt, to the bodymarks, 
that forebode destruction and death of husband, children, 
cattle and wealth. Similarly, there is no doubt that 
the expressions dpalighni and siia pas{d)liya]i in RV. 
10, 85, 14 : d^hoyacaksity dpaliy;hny ediii Uva pasiildiyah 
siiuidjiah siivdycdh have the same meaning as the words 
dpaiio'/ini, etc., have in Ap. MB. 1, 1, 3 cited above and 
refer to bodily marks that presage good to husband and 
cattle. 

A detailed description of such bodily marks and of 
their effects is given in Agnipurana, Garudapurana, 
Brhat-samhita and other such works. In the last-men- 
tioned book, ch. 69 deals with kanyalaksana, and Varaha- 
mihira observes in verse 1, after enumerating some 
auspicious marks, that the person who marries the girl 
with such marks would become king (tarn udvaJicd yadi 
bhiivo \ikipaiitvani icchct), and in verse 3, that the marks 
described therein bring the possessor much wealth 
{vipuldm sriyaDi adadkali). The commentator Bhattotpala 
too cites in the course of his commentary on the 3rd and 
4th verses, the following observations of Samudra : 
ndblii-desah suouptas ca y as yah sd dhana-bhaohil ; jagha- 
7iam vipiilam yasydh suspaykim }0))iavayjiia})i 1 suvaynd- 
bhayanaiy yukid sd bhaved ydjyadhdgiuu Similarly, 
Varahamihira observes in ibid^ 61.1-2, with reference to 
some auspicious marks of the dog and the bitch : yasya 
sydt sa kayoti postny aciydt pnkddi k iyam red yyyhc and 
yd sd ydstyam kukkiiyi pdti pukd (/.£\, the owner of such 
bitch becomes the ruler of a kingdom), and in 62.3, with 
reference to a hen having auspicious marks : .sd daddti 
siicb'am niahikfitdm syi-yaso-vijaya-viyya-sadipadah . I n 
ibid, 63.2, he describes some auspicious marks of 
tortoises and remarks of a tortoise having such, that it 
causes the expansion of the kingdom {.so 'pi nypdnam 
ydsiya-vivyddhyai) and Bhattotpala cites, in his com- 
mentary on 63.3, the verse: strl-putya-uiatidam vidydl 
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kurmam rastra-vivardhana})i, \nibid. 64.9, Varahamihira, 
after describing four kinds of well-favoured goats, writes, 
tc catvdrah sriyah piitrd Jtdlaksmikc vasanti tc ; and in 
60.18 observes of a bull with auspicious marks that he 
brings wealth to his owner {svdniiiiaui acirdt kunite patim 
lakpuydh), 

snidddisti thus primarily signifies ‘ possessing aus- 
picious marks that bring to the possessor good luck 
(i.e., sri, yasah, vijaya, zdrya, rdjya^ slri^ pulm, biiddhi^ 
etc., as described above)/ Since however the possession 
of auspicious marks makes for beauty also, the word has 
the secondary sense of ‘handsome, beautiful’ It is a 
synonym of the words bhadra, kalydna^ uiaiiy^ala^ sob/miia, 
(cf. Amara-kosa 133: bhadram kalvdnam uiafiy^alam 
siib/mm), sicb/iaoa and siibhd^a ^ all which mean ‘ having 
good luck; handsome, beautiful/ 

I shall now show that the above-mentioned two 
meanings fit well into the context in all the passages in 
which smaddisti occurs. 

3, 45, 5 : svayilr indra svaral asi 

smdddistih svdyasasiarah \ 
sd vavrdhdnd ojasd puriistuta 
bhdvd nah i^nsrdvastaniah II 

‘‘ Thou, O Indra, goest wherever thou listest ; thou 
art sovereign, handsome and very famous. O thou that 
art much praised, be our best hearer, growing in 
strength/’ The word svayuh in pada a is obscure. If one 
interprets it in the manner of asvayii, vastlyiy mtkayu^ 
etc., the meaning would be, ‘ eager for one’s own seif,’ 
which is not very intelligible. The word occurs again in 

^ bhdga means also ‘ luck, fortune ’ ; see Apte and compare 
the words bhdgya and bhdgadheya. There is thus no doubt that 
siibhdga signifies ‘ having good luck ; handsome ’ in the RV verses 
in which it is used and that Grassmann is wrong in explaining it as 
' schonem Antheil, schones Gut besitzend ’ in his Wdrierbudu 
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2, 4, 7 : sd yo vy as f had ab/ii ddksad urvith pasur naiti 
svayur dgopdh where it is said of Agni that he spreads 
himself on the earth, burning, and that he is svayu^ like a 
covv without a cowherd, svayii seems to denote here, 
‘one who goes wherever one lists’ and I have hence so 
explained it in 3, 45, 5 also. 

svdyamstara^ suyasastava (see p. 44) and not ‘ selbst- 
bewusst ' as Geldner translates in his RV. Ucbcr. smdd- 
distj— having auspicious marks, handsome ; compare 
the epithets b/iadrd and siisamdrs that are applied to 
Indra in 1, 82, 3 : siisamdysam tvd vaydm wdgbavan 
vandisimdhi and 1, 132, 2: dhann vidro ydthd vide 
sirsna-slysnopavdcyah \ as)fiatrd tc sadliyyak santu rdtdyo 
bhadra bhadrdsya rdtdyah. 

6, 63, 9 : iitd ma rjre purayasya raghvi 
sit mil he sal dm peruke ca pdkvd \ 
sando dad dhiramnah smdddistin 
ddsa vdscLSo ab hi sac a rsvan || 

“ And [were given] to me two swift mares by 
Puraya, a hundred by Sumidha, and cooked foods by 
Peruka. Sanda gave ten oxen, big, obedient (?), having 
auspicious marks, and adorned with gold ornaments.’’ 
Regarding the auspicious marks of oxen, see ch. 60 of 
Brhat-sariihita ; and regarding the gift of oxen decked 
with golden ornaments, compare Mahabharata 1, 216, 7 : 
[Pandubhyah prahinod dharih] ddnldn saiivaniaih subhraih 
pattair alamkrtdn, 

7, IS, 23: catvciro ma paijavandsya dauah 
smdddistayah krsamno nircke | 
rjidso ma prthivistjidh siidasas 
lokdm lokdya srdvasc vahauti 1| 

“ The four fleet horses, decked with golden orna- 
ments and having auspicious marks, given to me by 
Sudas, son of Pijavana, in the sacrifice, being on the 
earth, carry me (and my) offspring to offspring and 

ol 
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renown.’’ Regarding the auspicious marks of horses, see 
ch. 65 of Brhat-saiirhita. ntycke—vajc, in the sacrifice. 

The import of the second hemistich is not clear and 
the word prihivisthah in pada c is perplexing. Geldner, m 
his Glossar, gives the word as prlhivistha (though the 
Sariihita and Padapatha botli have °t//ah) ‘ auf der Erde 
stehend’ but does not indicate with what word it is to be con- 
strued. Ludwig regards it as an irregular genitive singular 
referring to Sudas, who, according to him, stays on the 
earth ‘ ausz hochachtung ’ ! It seems plain that the word 
is an epithet of r/i'asah or horses, and 1 have so explained 
it in my above translation. I cannot see, however, any 
force in the word, and 1 am inclined to believe that the 
opposite of namely, would be much 

more appropriate here ; compare the expression du i 
dhatanimani used of a horse in Kaurayana’s Danastuti 
of Medhyatithi Kanva in 8,3,21: yam me dur iudro 
mariitah pakasthama kaurayanah [ v'lsvcsam Imand 
sobJnstham iipeva divi dhavamana)n. 

Regarding the words md , . . tokam in this hemistich, 

I have followed Geldner (Kommeninr) in understanding 
it as ‘ me (and my) offspring ’ ; Sayana, however, regards 
toknm as an attribute of md {lokani putravat pdlainyam 
mam vasist]iam)\ and similarly Oldenberg too {RV. 
Noten, II, p. 23) suggests the explanation, “ (mich) der 
ich (selbst) das kind (eines beruhmten, ahnlich erfolgrei- 
chen Vaters) bin.” 

10, 62, 10: ntd ddsd parivise 

smaddisti go parlnasd i 
yddits turvds ca rndma/ie |] 

” And Yadu and Turva gave me for my service two 
handsome slaves, supplemented by cows (/.r., in addition 
to cows),” Regarding the gift of slaves, compare, 8, 56, 
3 : safdm me ganiabhanddi iatdm iinidvalindm j saidm 
ddsctii dti srdjah and also the following verses: 

tnda raid YudkisUnrah II 

cko ratho vdrana cka cva 
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dasasva-saiJik/iyas ca siivarua-d/idrah \ 

^a/a?h y^avdfh licma-vibhtismimmm 
prasfhas ca daffo vara-mauktikmmih \ 
ekaikaso bhriya-caiitsfayarh ca 
karycsu daksam sa dadait nrpcndrah H 
rtviyyb/iyah .... 

in Jaiminiyasvamedha (64,46-48 ; p. 152a) which describe 
the gifts made by King- Yudhisthira to the priests who 
officiated in his asvamedha sacrifice. 

H: ^ 

With reference to the word s/ad/, I have already 
observed on p. 237 above that it is the opinion of Sayana 
(on 1, 186, 6-8 ; 7, 87, 3), Roth, Grassmann, Oldenberg 
and other exegetists that it is the equivalent of saka, a 
meaning, which, it must be acknowledged, fits fairl)- 
satisfactorily into the context in all the verses in which 
the word occurs. I have also observed that Sayana (on 
1, 51, 15 ; 5, 41, 15 ; etc.) has explained the word as the 
equivalent of sa-, prasasta, sobka/ia, kalydua or bhadra 
and that, for my part, I am inclined to believe that this 
is the real meaning of the word. The reasons for such 
belief are as follow : 

1. It is the opinion of Sayana, given expression to 
in the course of his commentary on 2, 4, 9 [s/aat siwiad 
a/i-prabhufa/n), 8, 26, 19 [smaf s/iwat sobhana/u), 8, 25, 24 
{s})iat sii/nad ukdradopas cbdadasah) and 8, 28, 2 (s/aa/ 
sKinat sobhand) that s/aat is identical with su/z/at. A like 
opinion is expressed by Roth, too, who writes (PW ; s.v. 
su/z/at) “ Wir halten es fur eine andere Aussprache von 
s/z/ad" \ and similarly Oldenberg, too, observes (AV^. 
PiOtezi, I, p. 76): Hass Identitat von sazziat und szz/at 

aufzugeben ist (Geldner, Vcd. Sliid. 2, 190 ; Bartholomae 
BB. 17, 115), bezweifle ich. Per Gebrauch beider Worte 
zeigt zu auffallende Gleichartigkeit,"' and draws attention 
to the similar formation of the compounds sazzididz'atha 
and szzzdd-abk/sz/, and of the sentences slda/dzh szizzmf and 
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smat sadauin, smac caranti ir. This opinion seems to me 
to be justified and I agree with the above-named savants 
that smal is identical with sitmat. 

This word stimdf, too, it is true, is explained by 
Roth, Grassmann, Oldenberg, and other exegetists as the 
equivalent of sa/ia. ■* But Geldner has, in his short article 
on this word in /-Vc/. Sf. 2, p. 190, pointed out that 
Sayana interprets it as sobh.ana or kalyana in his com- 
mentary on 2, 36, 3 ; 3, 3, 9 ; 8, 45, 39 ; 87, 4; and 
10, 32, 3, and expressed the opinion that sunt at can be 
best explained as sobhaua. It is his belief that this word 
is derived from su with the suffix mat and means ‘ schon;’ 
and in support of such conclusion, he points to the 
parallelism of stintadratha, used in 3, 3, 9 and 8, 45, 39 
of Agni and hart with suratha used likewise of Agni and 
Iiarl in 4, 2, 4 and 7, 36, 4. 

This parallelism is by itself significant enough ; but 
in addition we find the woxd. bliadrd-jauayah in 5, 61, 4 is 
parallel to sumdj-jdni that occurs in 1, 156, 2 ^xxdxlhadrd- 
vrdta in 10, 47, 5 to snmdd-gaua which occurs in 2, 36, 3; 
diVid ihe word sunidd-amsit too, applied to a mare in 1, 
100, 6 seems to be parallel to sictnka and svdnc that are 
applied to horses in 10, 3, 7 and 7, 56, 16. Hence there 
does not seem to be any doubt that sumat is, as said by 
Geldner, equivalent to sobhaua, kalyana or bliadra ; and 
I shall show presently that this meaning fits well into the 
context in all the passages in which the word occurs. 
Since however smat is identical with sumat, it follows 
that smat too signifies kalyana, sobhaua or bhadra. 

2. A like conclusion is pointed to by the parallelism 
of some compounds beginning with smdt also. To the 

The other explanations proposed for this word which is 
enumerated in the Niyhantu (4,3) are : — svayam (Yaska in 
Ninikia 6, 22, 3 ; Durga and Devaraja) ; svayam or svatah 
(Sayana on RV’. 1, 142, 7 ; 162, 7 ; 5, 2, 4 ; 1, 100, 16) and susthu 
madyatiti hrsyanti (Sayana on TS. 4, 6, 8, 3 ; Mahidhara on VS. 
26, 24). See Geldner, 1. c. 
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word smad-abhUii, used of a horse in 8, 25, 24 corres- 
ponds the word svabhUu used likewise of horses in 8, 68, 
16-18; to the word smad-disti correspond, as already 
pointed out above, the words siibhaga and snbhag;a ; and 
to the word smad-ratisacah ‘conferring splendid gifts ’ in 
8, 28, 2 ; vdr/ajo mitro aryama smadrdtisdco ay7idya}i 
corresponds surdtdyah in 9, 81, 4 : a nah pusa pdvamd- 
7iah surdfdyo mih^o gac chant u vdj'iinah sajosasah. 

It is therefore my belief that snmdl or snidt is the 
equivalent of sobhana, kalyana or bhadra ; and I shall now 
show that this meaning fits well into the context in all 
passages. I shall begin with those in which the form 
snmaf occurs. 

1, 100, 16 : rohxc chyava sumdd-amsur lalanitr 
dyiiksa rayd rjrasvasya i 
vfsanva7ttam bibli7‘ati dhu7'su rdt/ia?h 
77ta7idrd cikeia 7idtnis7SH viksii 1| 

“ The red brown (mare) of fine speed, bright (/>., 
glossy), pleasing, having a spot on the forehead, that has 
been given to Rjrasva and draws the chariot yoked with 
a steer has attracted notice among the Nahus clans.” 
sii}ndd-a7hsii in pada a is somewhat ambiguous* Geldner, 
in his RV. Ucbei\, translates it as ‘ schongezeichnet (?) ’ 
and observes: s?i777ddamhi \ mit schonen oder gleich* 

massigen amhi versehen, aTnh'i unbekannt, ob von der 
Zeichnung oder sonstigen Zieraten des Tiers?’’ Apte, 
in his Dictio7iarv, assigns to this word the meanings, 
among others, of (1 ) lustre, brilliance; (2) speed; and 
(3) garment, decoration; and I have in the above trans- 
lation, preferred the meening ‘ speed.’ Compare the 
epithets sutiika, and svanc, both meaning ‘ fine-going, /.r., 
swift' that are applied to horses in 10, 3, 7: ag^inh 
siiiitkah sntnkebhi}^ dsvaih and 7, 56, 16 : dtydso 77 d ye 
777ariltah svdncah. It is however possible that the poet 
may have used the word a7hsn here in the sense of 
* lustre, brilliance ’ (cp. the epithet sobhisthafn applied to 
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ahorse in 8, 3, 21 : vtsirsa?h fnnma sobhistliaw npeva 
div'i dhavammtaiji ; compare also the epithet candj'cimht- 
sawa-varcasam in the Mahabharata passage, 1, 247, 40 
cited below) or of ‘ garment, decoration ’ ; compare the 
epithets hiraulnah and krsamnah in 6, 63, 2 and 7, 18, 23 
cited above. Compare also 8, 68, 16 : surathaii afithiove 
svabhisunr arkse \ atoamedhe supesasah and Mahabharata 
1, 216, 17 : {Paudiibhyah prahinod d/iarih] yajdu 

vinitdii hhadrdms ca sad-aPcdms ca svala7hkrfdn | rafhdms 
ca dmifdn sanvarnaih subhraih pattair alamkrldn ; ibid. 
1,247, 40: vdiavand^h ca suddhaiidm candrmhsii-saaia- 
varcasdm ! dadan Jandrdanah prifyd sakasram hcma- 
bliusitaw II 

1, 156, 2 : yah purvyaya vedhasc fidviyase 
stimdj-jdimye vhnave ddddsati j 
yo jdtam asya mahato uidhi bravat 
sed u srdvobfiir yiijyam cid abhy asat II 

“ He who makes offerings to Visnu, the old, very 
young, wise one, that has a beautiful wife; he who 
announces the great birth of this great one, he will 
surpass even his friend in renown.'’ As observed above, 
stimajjdni is the synonym of bhadrapaui that occurs in 
5, 61, 4 : pdrd virdm etaiia mdrydso bhddra-jmiavah, and 
means ‘ he who has a beautiful wife.’ It is very probable 
that, in both verses, the beautiful wives are thought of as 
accompanying their husbands. Geldner’s translation of 
the word as ‘ dem die PVauen lieb sind ’ {RW Ucbcr,, 
p. 193) seems to me to be incorrect : so far as we know, 
-jam denotes ' wife ’ and not ‘ woman ’ and snidf does not 
mean ‘ lieb.' 

2, 36, 3 : dmeva nah suhavd a hi odiitaua 
ni barhisi sadatand rdnistaiia j 
dthd )}iandasva jiijnsdno dtidhasas 
tvdstar drvebhir jdiiibhih sumdd-oanah II 

Come to us as to your house, O ye that are easy 
to call (/>., ye that at once hear our call): sit on the 



sff/dddistj 247 

barliis and be glad. Rejoice, finding pleasure in the 
drink, O Tvastr that hast a glorious following of gods 
and (their) wives.’' sitmdd-oanah is, as already observed, 
a synonym of bhadrd-vyata which occurs in 10, 47, 5 : 
bhadrd‘Vrdtam vipravinim svarsam, 

3,3,9: vibhavct dcvdh siirdnah pdri ksitir 

aonxr babhuva sdvasa siimdd^rathah \ 
tdsya vmtdin bhuri-posxno vaydm 
It pa bhusema ddnia a suvyktib/iih 1| 

“ The bright happiness-bringing god with the 
beautiful chariot, Agni, has, through his might, encom- 
passed protectingly (all) men. Of him who nourishes 
many, we shall honour the ordinances with hymns in our 
dwelling.’’ With regard to siwidd-ratha, compare the 
epithets suratha, hiranya-ratha, and candra-rai/ia applied 
to Agni in 4, 2, 4 : sV’dsvo ague siirdthah suradha ed u 
vaha siihavise jdndya ; 4, 1, 8 : sd dutd visaed abhi vasti 
sdduia hold hiranyaratho ramsu/i/ivah; and 1, 141, 12: 
iitd 7iah siidyotuid jirasvo bold uiandrdh srnavac 
cajidydratluih* 

8,56,5: dcety a guts cikitur 

havyavdt sd sumddyatliah | 
aguih siikyena socisd 
by hat siiro arocata 
divi siiryo arocata || 

“ Agni, the carrier of offerings, wise, who has a 
beautiful chariot, has been perceived. Agni shone high 
(as) the sun with bright light ; he shone in heaven (as) 
the sun.” 

8, 45, 39 : a ta eta vacoyujd 

hdrl grbhnc sumddratha | 
ydd im brahmdbhya id dddah |j 

“ 1 take hold of these thy two bay horses with the 
beautiful chariot (/.^v, that draw the beautiful chariot), 
that yoke themseves at word, and that thou gavest to the 
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priests.” Compare, in respect, of padas a and b, 7, 36, 4 : 
gira yd eta yundjad dhdrl ta tiidra priya surdthd sura 
dhdyii \ compare also 1, 56, 1; ddksam viahe pdyayate 
hiranydyam rdt/iavi dvftyd hdriyogam rbhvasam and other 
similar passages in which Indra’s chariot is drscribed as 
‘ golden 

1, 142, 7 : a bhdndaniane iipakc 
ndktosdsa supesasd | 
yahvi rtdsya nidtdrd 
sidatam barliir a sumdt II 

“ May Night and Dawn, refulgent, near to each other, 
adorned with jewels, always moving, mothers of rta, sit 
on the beautiful barhis.” bar/iih ‘ das schdne 

barhis,’ as Geldner {RV. Ueber.) has rightly translated. 
Compare the expressions syoiidm barhih in 10, 110, 4; 
surabhi bhutv as me . . barhih in 10, 70, 4 and the 
epithet sh- in the term sitbarhis which occurs in 1, 74, 5 
and 8, 20, 25. The meaning of yahvd is not quite certain 
and my translation, ‘ always moving,’ is merely tentative. 

1, 162, 7 ; upa pragdt siimdu me 'dhdyi mdnma 
dcvhidm asd iipa vltdprsthah \ 
djiv eiiam viprd rsayo madanti 
devaudm paste cakrmd sttbdnd/ium || 

“ He the sacrificial horse] has gone — a tine hymn 
has been made and offered by me — to the region of the 
gods, he who has a comfortable back. The inspired seers 
glorify him. We have made him our mate in the 
nourishing of the gods.” Regarding sianat manma, compare 
the expressions cdrur matih and siindhyur matih in 
9. 91, 14: hr da maiith janaye carian agndye\ 6, 8, 1 : 
vaisvdiiaraya matir ndvyasi siicih soma iva pavate cariir 
agndye ; 7, 88, 1 : prd sundhyiivath v dr u tidy a presthdm 
maiith I'asistha milhuse bharasva and the terms siikid, 
su?tuii and sumati (for references see Grassmann s.v.) 
meaning ‘ beautiful hymn.’ 
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8, 87, 4 : pibatam somam mddliumantam asvina 
barhih sldatam siifndt \ 
td vdvrdhmia upa siistutuh divo 
gantdjh gaiirav iverina}}i il 
“ Drink, O ye two Asvins, the sweet Soma juice. 
Sit on the beautiful bayhis. Making our hymn glorious, 
come ye here from heaven (as swifty) as two buffaloes go 
to the hole (filled with water ; to slake their thirst).” 

hole (filled with water); see Pischel, Vcd, St. 
2, 224. The tertium comparationis in the simile here is 
swiftness; compare 8, 4, 3 : yatlid gauro apa krtam 
trsyann ety dverinam \ dpitvt uah prapiive tuydm a 
ga/ii kdnvesii sit sdcd piba. And hence it also becomes 
plain that it is not to the hymn, sustuti (as Sayana, 
hudw ig and Pischel l.c. opine) that the Asvins are 
exhorted to come quickly, but to the Soma juice 
mentioned in pada a ; compare also in this connection 
7, 69, 6 : 7idyd gaiireva vidyutam trsdiia ^ sniakam adyd 
savanopa ydtam and 8, 35, 7-9 : somam siitdm mahisC’ 
z’dva gacchathah. The word sustutim is to be construed 
with vavrdhdnd which is used in the causative sense 
(and iipa with gantam) ; compare 10, 25, 10 : matuh 
viprasya vardhayat and 8,36,7: indra brdhmdni vardlid- 
yan. The meaning of the expression sustutim vdvrdhdnd 
is ‘ making glorious the hymn ’ ; that is, ‘ making known 
that the hymn is potent and has achieved its object by 
bestowing favours upon us3 

5, 2, 4 : k^etrad apasyam sajiutds cdyantam 

siimdd yuthdm nd purii sobhamduam \ 
nd td agrb/irann d/auista hi sdh 
pdliknlr id yiivatdyo bhavanti II 
“ I saw him very splendid-looking like a noble herd 
moving away from the field. They {fern.) did not seize 
him, for he was born; the grey-haired women became 
young.” Hymn 5.2, in which this verse occurs, is obscure 
and very diverse views have been expressed about its 
import; see Sieg’s Sagenstoffe des RV,y p. 66 ff . ; 
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Oldenberg, SBE. 46, 368; and AoiiUy I, 311, and 
the literature cited therein. I am not therefore at all 
certain that the translation given above is in conformity 
with the idea which the poet had in his mind when he 
composed the above verse. I do not know who are 
meant by /ah in pada c, nor what connection they have 
with the ‘ grey-haired women that became young’ (or 
‘ the youthful women that became grey-haired ’) mentioned 
in pada d. The comparison in the first hemistich, too, is 
obscure ; and in fact, Oldenberg, Nolen, Lc. doubts 
whether there is a comparison there. Compare, however, 
Kiratarjuniya, 4, 10: updraldh pakima-ratn-gocardd 
apdrayanlah patitiim javena gam 1 iani ulsnkds cakriir 
aveksanotsukam gavdm gandh prasniita-plvaraudhasah in 
which the herds of kine moving away from the fields in 
which they had grazed (towards home) are described as 
making Arjuna ‘desirous of seeing them,’ as having 
been ‘ worthy of being seen ’ or ‘ beautiful.’^ 

®One particular beauty that is referred to by the above verse 
as being worthy of admiration in the herds of cows, is their large 
udders that were oozing milk. The large udder of the cow is 
mentioned in Raghuvamsa 2, 18 : apina-bharodvahana-prayaindd 
gurutvdd vapuso narendrah \ iibhdv alamcakraiur anciidbhydni 
tapO'Vandvrtti'patham gaidbhydm also. In ibid, 1, 82-84 : 
anindya Nandim ndma dheniir dvavrte vandt || 
laldiodayam dbhitgyiam pallava-snigdha-pdtald | 
bib krai i sveia-romdiikayh saiidhyeva sasinam nazmn il 
b/iiivant ko^nena kiuidodlml medhyendvabhrthdd api j 
prasravendbhivar^anti vaisdloka-pravarlind H 
not only the large udder overflowing with milk, but the white 
crescent-like mark on the forehead are mentioned as points 
of beauty. 

The large udder, it may be observed, is associated with the 
moving away (towards home) from the grazing pasture, because it 
is only after the cow has grazed its fill that its udder becomes filled 
with milk and large in size. Hence the express mention of 
‘ moving away from the field ’ in RV. 5, 2, 4 and in the verses 
cited above from the Kiratarjuniya and Raghuvamsa. 

With siuncit in 5, 2, 4, should be compared the word anindya 
(Mallinatha. nnindyd pyusastd) in Raghu. 1, 82 cited above, and 
piuiya^darsand in ibid^ 1, 86. 



smdddisti 


251 


10, 32, 3 : /ad \n me chantsad vdpuso vdpustaram 
puiro yaj jaiiam pitror adinyati \ 
jayd pdtim vahati vagnund SM}ndt 
pumsd id bhadro vahatuh pdriskriah \ 

“ That the son should remember the birth of his 
parents, — this has seemed to me more remarkable than 
what is remarkable. The beautiful wife marries the 
husband with a shout ; a splendid wedding has been 
made ready for the man.” The sense of this verse is not 
very clear ; see Oldenberg, RV. Noten, II, 237. vapiiso 
vapiistaram= citrdc citrataram ox most remarkable, vapm^ 
shout, in pada c, denotes perhaps a ‘ shout of joy ’ and 
stimat^ in the same pada, refers, I conceive, to jdyd rather 
than to va^nu as Sayana and Geldner {Ved, Si. 2, 190) 
opine. It corresponds to bhadrd vadliuh in 10, 27, 12: 
bhadrct vadhiir bhavati ydt sttpesdh and sumanoalir 
vadhuh in 10, 85, 33 : stimany^alir iyQ?h vadhur imaih 
sameia pasyaia. 

1, 73, 6 : rtasya In dbendvo vdvasdnah 

smddudhmh pipdyanta dyubhaktah \ 
pardvatah siimathh b/nksamdnd 
VI sindhavah samdxd sasrur ddrim | 

“ The lowing milch-cows of rta that follow rta) 
that are bestowed by heaven and have fine udders, have 
oozed (milk). Begging* for favour from afar, the rivers 
have burst though the midst of the rocks.” smddudhmh — 
sobhanod/mih, having fine, that is, large, udders ; see note 
on p. 250 above, and compare also Raghuvamsa 2, 49 : 
^dh kotisah sparsayato jrhatodliiiih. The verse is addressed 
to Agni and refers to the milch-cow and the waters that 
are necessary for the offering of oblations, vdvasdxudh in 
pada a is ambiguous ; it may mean ‘ lowing ’ (as trans- 
lated above) or ‘longing for: eager/ See pp. 85 
ff. above. 

7, 87, 3 : pari spaso vdnnmsya smddistd 
ubhe pasyanfi rodasi sumekc j 
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rtavanah kavayo yajnadhv'ah 
prdce/aso yd isdyaiita indnma || 

“ The swift-moving spies of Varuna survey the two 
beautiful worlds, Heaven and Earth, — they who inspire 
thoughts, who are wise, far-seeing, followers of the Law, 
(and) knowers of the sacrifice.” smadistdh^sobhaiia- 
gamandh as Sayana has explained ; that is, swift-moving. 
Compare the epithets bhilrnayah, isirdsah and svancah 
that are applied to spasah in 9, 73, 4 : dsya spdso nd nx 
mismiti bhurnayah and 9, 73, 7 : rudrasa esdm isiraxo 
adrx'ikah spdsah svdiicah sudfso iircdksasah. 

8, 25, 24 ; stnddabhisu kdsdvantd 
znprd ndvisljiayd matt \ 
makd vdjindv drvanid sdcdsanam II 

“ O ye wise [Mitra and Varuna], I have, through 
my latest hymn, obtained plenty of wealth and two fleet 
racers with beautiful reins and whips.” smdd-abhisu—sv- 
abfnsu ; compare 8, 68, 16 ; 18 : siirdfhdh dtithicrve svab/ii- 
sui'ir drkse | dsvamed/ie supesasah II a'lsu cctad vfsanvaty 
antdr rjresv drufi i svabkisiih kdsdvatl. 

The word viprd in pada b has caused some difficulty 
to the exegetists. Sayana regards it as accusative dual 
and explains it as — viprd viprau mcdkdviiinu \ fuedkdvi 
stotd yathd siutyam devam stufib/iih prlnnyati tadvat 
samtosakau. So also does Ludwig who however trans- 
lates the verse as, ‘ zugleich gewann ich die beiden 
[gottlichen] Brahmana mit hieher gewandtem ziigel mit 
der geiszel in der hand und die beiden groszen kraftvollen 
renner’ and thus makes out that the viprd or two 
Brahmanas formed part of the gift which the poet 
received! Grassman (s.v. viprd) and Oldenberg {RV 
Noten, I, 83), on the other hand, regard it as feminine 
instrumental singular (and attribute of matt). It seems to 
me however that the most natural course by far is to regard 
it as vocative dual, referring to Mitra and Varuna to whom 
the hymn is addressed; compare for instance 8, 68, 15 ; 
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rjrav ivdrofd a dade Jidri fksasya stmavi ] dsvamcdhasya 
rohifa and 6, 47, 22 : prastoka iu nii rddhasas fa indra 
dcisa kosaylr ddsa vajxno dat in which the vocative indra 
is used in Danastutis. Compare also 1, 2, 9 : kavi no 
mitrdvdrnna tnvijata nrnksdyd and S, 71, 2 : visvasya In 
praceiasa vdriina mitra rajafkah in which the epithets 
kavt and praceiasa, meaning vipra, are applied to Mitra 
and Varuna and also 6, 68, 3 : id ^rnthi namasyWiih 
susaih siimnebhir mdravdrima cakana \ vdjrenanydh 
sdvasa hdnii vrirdth sisakiy anyd vjpdiiesn riprah and 
7, 88, 4-6 : sioidra/n znprah sudinaive dlnidm . . yandin 
smd vipra sinvaie vdriiihani in which the epithet vipra is 
applied to Varuna. 

8, 28, 2 : V dr lino miiro aryama 
smddrdiisctco agndyah \ 
pdintvanio vdsatkridh |j 

“ Varuna, Mitra, Aryama, the Agnis, with their 
splendid gifts, and their wives, — to them is vasat called 
(/>., to them are oblations offered).” As already observed, 
sniddrdiisdcah is equivalent to surdidyah occurring in 
9, 81, 4 cited above ; and hence it is very probable that 
the word is here an attribute, not only of the Agnis, but 
of Mitra, Varuna and Aryaman also. 

8, 34, 6 : smdipiiramdhir na a g^ahi 
visvdiodhlr na iiidye \ 
divo anmsya sd^aio 
divdm yayd divdvaso II 

“ Come to our help, thou with glorious blessings 
that hast thoughts on all sides; the rulers of this heaven 
have gone to heaven, O Divavasu.” Or, should we 
interpret smdi-piiramdhih as ‘ he whose wife is hand- 
some ’ } Compare in this connection 3, 53, 6 : kalydnir 
jayd surdnam or/ie ie ' A handsome wife is (thy) joy in thy 
house ’ ; 10, 86, 11 : indrdnim dsn ndrisn subhdgdni ahdm 
asravam ‘ Among these women, I have heard that Indra's 
wife is (the most) handsome'; and TB. 2, 4, 2, 7 ; 
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ijtc/rani dcvi sul>Iia(;;a supdfjiu As in 1, 156, 2 and 5, 61, 
4 (see p. 246 above), it is possible that the prayer add- 
ressed to Indra to attend the sacrifice includes his wife 
also. Compare 1, 82, 6: pusanvdn vajrin sam u patnyd- 
madah ‘ Accompanied by Pusan, hast thou, O Vajra- 
bearer, revelled with thy wife.’ 

The meaning of the second hemistich which forms 
the refrain of the first fifteen verses of this hymn 
is obscure. Sayana explains it as, amusya amusminn 
hidre sdsatah sdsati | vibhaktivyatyayah, \ tatra vayani 
stikham dsmahe he divavaso dlptahaviskendra divani 
svaryyam yaya yuyam oacchatha [ bahnvacanahi pujdr- 
iham \ yad vd \ he divavaso dyu-ndmakam amusya 
amum bokam sdsanam kurvanto yuyam divam svar- 
^arh yaya yracchatha | atra bahu-vacanam piijdrtham. 
Grassmann translates it as : “ Von jenes Herrschers 
Himmel kamt ihr (/.^’., Indra and his horses) zu dem 
Feste Tageshell ”, and Ludwig as, “ auf jenes Dyaus 
befel seid ihr auch [o falben], o Divavasu, zum himel 
gegangen.” The.se interpretations are all unsatisfactory 
and that given by me above is scarcely better though 
I have adopted in it Oldenberg’s suggestion {RV. Nolen, 
II, 105) that sasatah is nominative plural and not genitive 
singular. 

1, 51, 15 : id am ndmo vrsabhaya svai'dje 
safydsupnaya lavdse ' vdei \ 
asnnnn indra vrjdne sdrvavirdh 
smdl suribhis lava sdrman sydma |1 

“ This adoration (hymn) has been recited for the 
strong bull, sovereign, whose courage is strong; in this 
distress, O Indra, may we with all our men and with 
our noble patrons be in thy protection.” smdl surlbhih 
=bhadraih suribhih, fortunate patrons ; i.e., noble and 
rich patrons ; compare the epithet su/dla, noble, applied 
to sdri in 2, 2, 11 : sd no bod hi sahasya pi'asdmsyo ydsrnin 
su/dla ipiyanla su/dyah and 5, 6, 2 : sdm drvanlo ra>yhu- 
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dritvah sdm su/dfasah sfirdyah ; compare also 10, 81, 6 : 
})iuhya7itv ajiye ab/nto jdjidsa ihasniakam mag;hdvd suri7' 
asiii. It must be observed however that though I have 
followed the current practice of Vedic exegetists (Roth, 
Grassmann, Oldenberg, etc.) in translating the word suri 
here as ‘patron,’ I am not satisfied that this is the real 
meaning of the word. Compare also Geldner {RV. Ueber., 
p. 419): “Die eigentliche Bedeutung von ^77^/ ist noch 
unsicher.” 

1, 100, 13 ; idsya vdjrah kyandati sDidl svarm 
divo 7id tvesd ravdihah simlvdn j 
tdm sacante saiidyas tdm dhdndiii 
7narutvdn no bhavatv indra uti 1| 

“ His beautiful thunderbolt, that wins light, roars ; 
the sound is terrible and overpowering like that of 
Dyaus. Him follow successes and prizes. May Indra 
with the Maruts come to our help.” sjuat va/rah— 
sob/iano va/rah ; compare 8. 70, 2 : hdstdya vdji'ah prdti 
dhdyi darsatdh and 9, 97, 1 : esd prd kose mddkimian 
acikradad wdrasya vdjro vdpiiso vdpnstarah. Regarding 
the simile in pada b, compare 1, 58, 2: divo nd shiu 
siandya^m acikradai \ 4, 10, 4: prd ie divo 7id stafiayanii 
ms7ndh\ 7, 3, 6: divo 7id ie ianyaiur eti supnah and 
other similar verses in which the sound of Dyaus, />., 
thunder, is mentioned as upamdua, 

1, 186, 6 : litd 7ia im tvdsta ganiv dccha 

srndt suribhir abhipitve sajosdh | 
a vrirahendras carsanipras 
tnvistamo naram na ihd ga??iydh il 

“And may Tvastr also come to us gladly in the 
evening with the glorious and gracious gods and 
goddesses. May Indra, the killer of Vrtra, the strongest 
of heroes, who fulfils (the expectations of) men, come 
here.” The meaning of .suri is, as observed above, 
uncertain. We know however that it is used to denote 
the gods (see Grassmann, s.v.) ; and since gods and their 
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wives are mentioned in 2, 36, 3 explained above and also 
in 6, 50, 13 : tvdsta devehhir jdnidJiih sa/dsdh and 10, 64, 
10: tvdsta devebhir jdnibhih pita vdcah in connection 
with Tvastr, I regard the word here as an ekasesa 
referring to gods and their wives. 

1, 186, 8 : utd na im maruto vrddhdsendh 

smdd rodasi sdviauasah sadaiitu \ 
prsadasvaso 'vdnayo nd rdtha 
risddaso mitrayujo nd devah II 

“ And may the Maruts also, with a great army 
who are many in number and form a great army by 
themselves), — the beautiful Rodasi (also) — sit, unanimous, 
on our (barhis), tbe gods with spotted horses, whose 
chariots (move as swiftly) as rivers, who are as difficult to 
check as those joined with their allies.” The translation 
of pada d is tentative as the meaning of visadasah is not 
certain. I am however inclined to believe that it means 
‘ swift ; wild ; impetuous ; difficult to check ’ (compare 
Pischel in Ved. St. 3, 190 ff.) and that the comparison 
concerns kings on the offensive who have effected a 
junction with their allies. Compare 1, 190, 6 : diirniydntuh 
pdriprlto nd mitrdh ‘ difficult to check like an ally who is 
well-pleased.’ smdd rodasi^bhadrd rodasi ; compare the 
epithet bhadrajanayah that is applied to the Maruts in 
5, 61, 4 : pdra virdsa etana mdryaso bhddrajanayah, with 
reference (presumably) to Rodasi. 

2, 4, 9 : tvdyd ydtha yyrtsamadaso agne 

guild vanvdnta iipardk ab/ii syiili | 

suvtrdso abhimdtisd/iah 

smdt suribhyo grnate tdd vdyo d/iah |1 

‘ That the Grtsamadas, O Agni, attacking secretly, 
may, through thee, overcome (their) neighbours (and 
become) possessed of fine sons (and) conquerors of 
enemies — bestow such strength on the noble patrons and 
on the praiser (i.e., priest).” The sense of pada b is 
obscure. The epithet gu/id vanvantali ‘ attacking or 
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winning secretly ’ is one that is more suited to the 
enemies of Agni’s worshippers rather than to such wor- 
shippers themselves. The verb as with ad/d, too, in the 
sense of ‘ overcome ’ takes generally in the RV objects like 
prtanayim (3,1,16 : ab/ii syama prtandyuhr ddevdn), satriin 
(1, 178, 5: tvdyd vaydm maghavaiui indra satrtm ab/ii 
sydma), raksasah (10, 132, 2; yiivoh /crdnaya sa/zhyair 
ablii syama ra/^sdsah), and similar words ; and it is strange 
to meet with the word iipardii here as its object. Geldner 
therefore translates [RV^ Ueber/) the pada as, ‘ die Neben- 
buhler (.?) heimlich iiberwinden’ and observes, upara 
scheint hier und 6, 2, 11 eine von der sonstigen 
abweichende Bedeutung zu haben. In 7, 48, 3 (wo 
upardtdti, vgl. av. itparaiai — ) spricht ihm arydh, also 
entweder rivalis, Nebenbuhler oder (mehr in Anlehnung 
an den avest. Sinn von iipara) iiberlegen.’’ 

5, 41, 15 : pade-padc f?ie jarinia ni dhayi 

vdridrl vd sakm yet pdyiib/iis ca i 
sisa/du mdta main rasa nah 
smdt suribldr rjiihdsta rjiivdiiih || 

“ At every step has old age been placed. INIay the 
great mother Rasa, mighty, bestowing beneficent gifts, 
with beneficent things in her hands, who protects us 
with protections, help us (and) our noble patrons.” 
jarima in pada a means perhaps ‘ long life ’ ; compare 
10, 59, 4 : dyiibldr Into jarinia su no astit and Oldenberg's 
observation thereon [RV. Noten, II, p. 197), ' jarimdn 
wohl in giinstigem Sinn als “ langes Leben ” zu verstehen, 
vgl. 10, 87, 21 \sdklie sdkhdyam ajdro jarimne 'gne 
mdrtdii dmarfyas tvdm na]i\/ Compare also 1, 116, 25 : 
iitd pdsyaim asnuvdn dirghdm ayiir dstam ivej jarimanam 
j a gamy dm. 

5, 41, 19 : abhi na ild yiitlidsya mdta 

smdn nadibhir ttrvdsi vd grndtu | 
urvdu vd brhaddiva grndna 
' bhyurnvdna prabhrthdsydydh j| 


33 
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“ May Ida, mother of the herd, praise us, or 
Urvasi with the beautiful rivers, Urvasi or Brhaddiva 
who is praised and who is surrounded by the offerings 
of diligent men.” stiidn nadibliih,=bhadrdbhii' nadibhih. 
Compare the epithets citrd, darsa/d, etc., applied to the 
river Sindhu in 10, 75, 7-8: dsvd nd citra vdpusiva 
darsatd !| svdsz’d sxndJnih snrdthd sttvasd hiranydyi sukrtd 
. . yuvatih . . siibhdy^d. 

5, 87, 8 : advesd no maruto gdium etana 

srotd hdvarii jaritur tvayamarut ! 
zdsnor ;na/idh sanianyavo ynyotana 
smdd rathyb nd dathsdna 
'pci dvesdmsi sanutdh 1| 

“ Being favourably inclined, take the way towards 
us, O Maruts ; listen to the call of the praiser (priest). 
Being of the same mind as the great Visnu {i.e., in 
combination with the great Visnu), keep away from 
us, by your great power, (all) evil things, as good 
charioteers (keep aw'ay from difficult roads).” Regarding 
the simile in pada d, compare 8, 47, 5 : pdri no vrnajann 
aghd durgdni rathyb yathd “ May distresses keep away 
from us as charioteers keep away from difficult roads.” 
evaydmarnt in pada b occurs as refrain in all verses of 
the hymn and has been left untranslated by me. It has 
no connection with the other w'ords of the verses, and 
seems to be used as a sort of interjection. See PW and 
Grassmann. smdd rathyah= prasastd rat/iyah as explained 
by Sayana, that is, clever charioteers wffio know' how to 
drive. 

7,3,8: yd vd te sdnti ddsuse ddhrstd 

giro vd ydbhir nrvdtlr urusyah \ 
tdbhir nah siino sahaso ni pdhi 
smdt stirin jaritfn jdtavedah 1 1 

“ The impregnable (citadels) that thou hast for 
him who makes offerings to thee, or through which 
thou canst protect hymns with men {i.e., hymns and 
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also the men, that is, us, that recite them), with 
them, O son of strength, O Jatavedas, protect us 
singers (and our) noble patrons.” Compare Oldenberg, 
RV. Noten, II, p. 7. The word purnh, ‘citadels,’ has to 
be understood here after ad/irstdh', compare 7, 15, 14: 
dd/id maht na ayasy dnadhrsto nrpltaye \ pur hhavd 
satdbhujih and 10, 101, 8: pi'irah krnudhvam ayaslr 
dd/irstdh and also pada d of the preceding verse : satd?h 
purbhxr ayaslbhir in pdhi. Regarding the expression 
purbhir urusyah, compare 1, 58, 8: ague grndntam 
dmliasa urusydrjo napdt purbhir ayasibhih ; and regarding 
gira urusyah, compare 10, 177, 2: tarn dydtamdndth 
svaryam manlsam rtdsya pade kavdyo iii pdnli ; 10, 93, 1 1 : 
etdih sdthsam 'indra . . . sdda pdhi\ and 7, 56, 19: ime 
[.sY. marutah\ sdmsam vanusyato in pdnti. snidt stirin— 
b/iadrdn stirin. 

8, 18,4: devebhir devy adite 

'ristabharmann a gain \ 

sindt suribhih purupriye susdrinabhih || 

“ Come, O goddess Aditi, very dear, that bringest 
blessings, with the bright well-protecting gracious gods.” 
Regarding smdl devebhih ‘ gracious gods,’ compare bhadrci 
devdh in 10, 72, 5 : tarn deva diiv ajdynnta bhadrci 
amftabaiidhavah. 

8, 20, 18 : ye carhauti marniah sudanavah 
sindii milhusas cdranti ye | 
d/as cid a na iipa vdsyasa hr da 
yuvdiia a vavrdhvain II 

” The liberal ones (/>., worshippers) who adore the 
Maruts, who serve {i.e., worship) the gracious ones that 
rain blessings, — turn, O ye youths, even from thence 
{i.e., from heaven) towards us with very gracious mind.” 
sudanavah is an epithet of worshippers ; compare 8,103,7 : 
dsvath lid girbhi ra/hydth sudanavo inannr/ydn/e devaydvah 
and 9, 74, 4: samictnah sudanavah prinanfi /dm ndrah. 
siHa(= bhadran ; compare the epithet subhaga applied to 
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the Maruts in 5, 60, 6: yad tiifame maritto inadliya7nc va 
yad vavmne subhagdso divi st/id. The epithet ^iitlhnsah is 
applied to the Maruts in 1, 173, 12 also : mahds cid ydsya 
mtUniso yavyd hainpnato 777ariito validate gUu ye in the 
first hemistich seems to have as antecedent iiah in the 
third pada. 

The words arJianti and caranti in the first hemistich 
are perplexing and I follow Sayana in interpreting them 
as pujayaiiti (cp, 10, 77, 1 : sumanifain nd brahinanam 
ar/idse) and saparyanfi (cp. the verb paricar) respectively. 
Grassmann (no. 640) translates the hemistich as, “ Die 
reich an Gaben selbst den Maruts koramen gleich, und 
zu den gnad’gen gehn im Chor,” and Ludwig (no. 702) 
as, “ die Marut, die treflich begabten, die hieher regnend 
gehn, sie die anspruch haben.'’ 

8, 26, 18-19 : atd sya svetayavari 

vdhistjia vdm nadindni j 
stnd/iur /nranyavarianih li 
smdd etdyd sukirtya 
'sviiid svetdya dhiya \ 
vdliethc hibhraydvdnd II 

“ And this Svetayavari with a golden path, that 
among rivers, flows the best for ye, by this beautiful, 
well-famed Sveta, drive with my prayer, O ye Asvins 
with a splendid team.” svetd=Svetaydvai I , and sveiayd, 
‘by Sveta,’ means probably ‘ to the bank of Sveta,’ where, 
according to Sayana, the rsi was invoking the Asvins. 

10, 61, 8: sd im vrsd nd phhiani asyad d/ait 
smdd a pdraid dpa dab/irdceidh \ 
sdraf padd nd ddksind pardvrfi 
nd id nil me prsanyb jaorbhre || 

This verse, as in fact, the whole hymn in which the 
verse occurs, is obscure. I translate tentatively, “ Like a 
bull in a race, he threw* forth froth ; the handsome one 
went away w^eak in mind. He walked with the right foot 
turned away, as it were, thinking ‘ The Prsanis have not 
got hold of me,’ 



smaddisti 


261 


The word sm at ozcwx^ further in 10, 49, 4 [tiigram 
kutsaya ^madibharh ca randhayam) in the compound 
smadibha (‘ having a fine elephant’) which is generally 
regarded as a proper name (PVV, Grassmann, Sayana, 
Pischel and Geldner in Ved. St., 1, p. xvi.). 

The word siimat too occurs, further, in the compound 
sumadgu in AV. 5, 1, 7 and in the corxvpound sumdi-ksaf'a 
in three Praisa formulae (VS. 21, 43-45 ; TB. 3, 6, 11, 1 ; 
MS. 4, 13, 7 ; KS. 18, 21), AV. 5, 1, 7, as in fact, the 
w^hole of the hymn 5, 1, is very obscure (Whitney, in his 
AP"* Translation, remarks of it that it is ‘intentionally 
and most successfully obscure ’). Whitney has translated 
stnnddgji there as ‘ with kine ’ ; but there seems to be no 
doubt that it means ‘ having fine cows,’ and that it is the 
equivalent oisugii in RV. 1, 125, 2; sugur asat stihiranyds 
svdsvah. stimdtksara (which is an epithet applied to the 
offering of fat and cooked flesh made to the gods) is 
explained by Roth (PW) as ‘ traufelnd, vollsaftig.’ This 
explanation is unsatisfactory, and the word really signifies 
‘ beautifully melting ’, that is, ‘ melting delightfully in the 
mouth ’ or ‘ delicious.’ ® 

In conclusion, I would observe that, in the verses in 
which the words smdt and snmdt are used by themselves 
uncompounded, it is difficult to determine with what 
word they are to be construed. Thus in 10, 32, 3, I have 
construed snmdt with jayd while Geldner (J/ed. St. 2, 1. c.) 
and Sayana construe it with vagniind. In 2, 4, 9, Sayana 
construes smdt with vdyah, and in 1, 100, 13, with 
kra7idati while I have construed them with suribhyah 
and vdjrah^ Similarly, it is possible to construe it with 
sdrman in 1, 51, 15 (compare the words su-sdrman and 
SH-sdrana) and with nipdhi in 7, 3, 8 (compare sn^gopah ; 
sM-uti). I have therefore in the translations given above 
construed it in what seemed to me to be the best way. 

® Compare Uvata’s explanation : sianat-ksardndni | sianat 
svayam ity art hah \ svayavi eva ydni ksaranti adiidni in his 
commentary on VS. 21. 43 and the similar explanation of 
Mahidhara. 



§ 14 

padb/nh 

There has been much dispute about the interpreta- 
tion of this word which occurs in six verses of the RV 
and in two passages of other texts ; for literature in 
connection with it, see Oldenberg in ZDMG. 63, 300. 

padb/iih is mentioned in the Nighantu in 4, 2, along 
with other difficult words ; and Yaska, in his Nirukta 
(5, 3), explains it as pdnair iti vd spdsanair iti vd, ’ 
Sayana explains it uniformly as pdciaih in his RV 
commentary; and so apparently do Uvata and Mahidhara 
in their commentaries on VS. 23, 13. 

These facts, namely, Sayana’s unvarying explanation 
of padb/nh as pdciaih and the similar explanations of 
Uvata and Mahidhara, lead me to conjecture that this 
•explanation was borrowed by these commentators from 
Yaska, that Yaska, in fact, explained the word as pdciair 
iti vd spdsanair iti vd, and that the word pdnaih found in 
the MSS is a corruption of the original reading pdciaih. 

In other words, I am inclined to believe that Yaska 
looked upon padb/nh (1) as equivalent to pdciaih, or (2) 
as derived from the root spaL According to Devaraja 
(I.C.), this root spas signifies ‘ to bind ’ and padbhih is 
equivalent to baadhanaih. According to Wackernagel 
{Ai. Gr., I, 172), Macdonell {Ved. Gr., 34) and other 

• The explanation sparsanair iti vd is found in some manu- 
scripts of the Niriikta after spdsanair iti vd ; see Pischel, Ved. St., 
], 228, n. 2. It is not found in the majority of the manuscripts, and 
there can therefore be no doubt that it is an interpolation. 

Durga’s commentary on the Nirnkta shows that he did not 
know of this explanation. On the other hand, Devaraja’s explana- 
tion of padbhih in his scholium on the Ni ghaut u (p. 408 of 
Satyavrata Samasramin's ed.) shows that the words sparsanair iti 
vd formed part of the Nirnkta in his time. For the rest, the 
explanations of both these writers show that the Nirnkta codex 
which they had before them had the reading pduaih. 
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exegetists however, padbhih is derived not only from pas 
‘ to bind' but also from spas ‘ to see.' And thus there are 
altogether three meanings proposed for the word 
padb/nh. 

The European exegetists differ from one another 
by preferring or rejecting one or more of these three 
meanings. Thus, Roth, in the PW, says that padbhih 
denotes padaih generally, but that the word used in RV. 
4, 2, 12 is derived from spas ‘to see' and signifies 
‘glances' or ‘ eyes’ Ludwig, in his RV. Uebc}\, 4, 309, 
questions both these derivations and says that padbhih is 
derived from pas~ pdsa or rope: later however, in 5, 
626, he is inclined to admit the derivation from spas 
‘to see ’ in connection with 4, 2, 12 ; 14, Bartholomae 
too, in Bez. Beitr, XV, 3 ff., similarly rejects the 
meaning padbhih or padaih and derives the word 
irom pas ‘glance' and from pas ‘rope.' Pischel, Ved. 
SL 1, 228 ff. admits all the three meanings, while 
Bloomfield, in AJPJu 11, 350 ff., opines that padbhih 
signifies padaih everywhere and that it is not the 
instrumental plural of pas ‘ glance (eye) ’ or pas ‘ rope.' 
This is the opinion of Oldenberg also (ZDMG. 63, 
300 ff.) who however interprets some of the verses 
in which padbhih occurs differently from Bloomfield. 
Similarly Geldner^ too, in his RV. Ueber. (I, 376), has 
translated padbhih as ‘with feet.' 

Now, it cannot be disputed that padbhih means 
‘with feet’ in Kaus. Sutra 44, 17: yad vasd may urn 
akrata uro vd padbhir dhata | agnir md tasmdd otaso 
visvdii muhcaiv amhasah which is to be recited when the 
vasd is being slain. Not only does the meaning ‘ with 
feet' fit well here in the context, but the parallel versions 
of this mantra in TS. 3, 1, 4, 3; Sama-mantra-brah, 

^Macdoneli too (op. cit. p. 238) opines that padbhih in 4, 2, 12 
means ‘ with looks ' and is derived from spas ‘ to see. ' 

^ Geldner, in his RV. had, like Pischel, admitted all 

the three meanings. 
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2,2,11; Kat. SS. 25, 9, 12; Sankh. SS. 4, 17, 12; 
Manava-SS. 1, 8, 3, 34 and Gobh. GS. 3, 10, 28 actually 
read padbhih here without cerebralization ; so also do in 
fact many MSS of the Kausika-sutra itself. The meaning 
of the mantra therefore is : “ If the vasd has cried or 
beat (its) breast with (its) feet, — may Agni free me from 
that sin and all (other) sins.” Similarly, there can be no 
doubt that padb/nh=pddaih in VS. 23, 13 (=Sata. Br. 
13, 2, 7, 6): esd sva ratliyo vrsd padbh'is caturbhir ed ag^an. 
The expression caturbhih padbhih here is, as already 
pointed out by Pischel (l.c. 352), parallel to the expres- 
sion caturbhih padbhih in AV. 3, 7, 2 : dnu tvd harind 
visa padbhis caturbhir akramit and AV. 4, 14, 9 : 
padbhis caturbhih prdti tistha diksii ; and the passage 
therefore means: “This excellent chariot-horse has 
indeed come with four feet.” 

The meaning pddaih however does not suit the 
context in RV. 10, 79, 2 : dtrdny asmai padbhih sdth 
bharanty uttandhasta ndmasa 'dhi viksii ; for, it is diffi- 
cult to imagine food being carried to Agni with feet by 
his worshippers. Bloomfield proposes therefore to inter- 
pret padbhih as ‘ nimbly ’ here and explains (1. c. 352-3) 
thus how the word comes to have this meaning : “ The 

phra.se padbhis caturbhih expresses the simple notion 
that the speed of animals is due to their character as 
quadrupeds. Animals run swiftly with their four feet, 
and because of their four feet. If the notion is genera- 
lized, padbhis, when used of human beings, may have 
been felt in contrast to padbhyam to mean ‘ with (four) 
feet ’ and thus ‘ quickly, nimbly, briskly,’ etc. RV. v. 64. 
1 cd a padbhir dhdvatarh nard bibhratdv arcanauasam 
‘ run hither nimbly, O ye two heroes, to preserve 
Arcananas.’ RV. x. 99. 12, eva niahd asura vaksdthaya 
vamrakdh padbhir upa sarpad indram ‘ thus, O .Asura, 
did great Vamraka quickly come to Indra for prosperity.’ 
It seems difficult to imagine another meaning of padbhis 
in these two passages, especially the last. Pischel has 
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left it untransjated, though admitting that padbhis comes 
from pad ‘foot;’ it seems simply inane to translate 
‘ Vamraka went to Indra with his feet (plural !).’ VVe 
venture the same exegesis for padb/ns in RV. x, 79. 2 : 
dtrany asmdi padbhih sam bharanty, uttdnahastd nd^nasa 
\{hi viksu ‘ nimbly do they carry together fuel for him,’ 
etc. Bartholomae and Pischel follow Ludwig in regarding 
padb/dh as a ritual expression, equivalent to idlima- 
samnahaiia, and translate ‘ they bring together his fuel 
with ropes,’ etc. But the hymn is mystical, and it seems 
unlikely that a dry technical detail of the ritual should 
appear singly in such connection.” 

This explanation is more ingenious than convincing; 
for, even granting that padb/dh ‘ with feet,’ when used 
with verbs of motion in connection with human beings, 
means ‘ briskly,’ ‘nimbly,’ one fails to see why it should 
have this meaning in 10, 79, 2 where there is no verb of 
motion. Similarly, the explanations of Ludwig and 
Pischel (1. c. 237) that padb/dh means ‘ with rope’ here 
and refers to the id/ima-samna/iana-raj ja (or string with 
which the samidhs are tied together) are unconvincing. 
Likewise, it is also evident that the meaning ‘ eyes ' or 
‘ glances ’ does not fit the context here at all. Hence 
it is clear that padb/dh in 10, 79, 2 must have a significa- 
tion different from the three mentioned above. 

Now, Amarasirnha, in his lexicon, mentions (1,4, 1) 
among synonyms of ma/i the words biidd/d^ manlsd^ 
d/iisand^ d/il, prajhd, scDiufi and pre/csd^ of which the 
last-mentioned word pre/csd is derived from pm-H/cs ‘ to 
see ’ ; similarly, he mentions in 2, 7, 5f., the words 
duradarsin, dlry^/ia-darsin, and vica.bsamXy all derived 
from roots meaning ‘ to see, among synonyms of d/nra 
and inanlnu ‘ weise, verstlindig, nachdenkend ’ ; and 
most of the verbs meaning ‘to see’ in Sanskrit, as 
for instance, d-^lo/c, dd/oc, i/cs, drs, /o/\ signify ‘ to 
understand, to comprehend ’ also ; see Apte; see also 
Grassmann s. v. iPs, cl 2, drs, vl-tca/cs, vica/csana, etc. 

^ Similarly, verbs meaninj^ ‘ to see ’ have the sense of ‘ to 
understand, to comprehend ’ in many European langfuages also. 

34 
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It is my opinion that the word pas, derived from 
spas ‘ to see is, like the above-mentioned word preksd, 
a synonym of mail, dhi, manlsd, dhlii, etc, padd/nh thus 
is equivalent to matibhih, dkibhih, dliiiibhih or manlsdbhih ; 
and I shall now show that this meaning fits well into the 
context in all the six RV verses in which the word 
occurs. 

10, 79, 2 : guhd nro mhitam fdhag aksi 
dUuvann atti jihvdyd vdiidni | 
dtydny asmai padbhih sdm bharanfy 
iittandhastd iidmasa ^d/ii viksii II 

“(H is) head is placed in a secret place, (his) eyes, 
in a different place; irresistible, he eats woods with (his) 
tongue. In the clans, they (i.e., worshippers), with hands 
stretched out, reverently bring food for him with hymns.” 

padb/Ah=matib/iih ‘ with hymns ’ ; compare in this 
connection the following verses — 7, 4, 1 : pra vah sukraya 
bhandve bharadhvam havyam mat'im cdgnaye suputam ; 

1, 153, 1 : ydjdmahe vdm mahdh sajosd havycbhir mitrd- 
varund Jidniobhth | ghrtair ghrtasnu ddlia ydd vdm asme 
adhvarydvo nd dhilibhir bhdranti ; 5,7, 1 : sdkhdyah sdm 
vah samydhcam isam stdmam cdgndye \ vdrsisthdya 
ksitindm urjo ndptre sdhasvate \bharata\ and 5, 12, 1 : 
prdgndye brhaie yajhiydya rtdsya vpsne dsurdya mdnma | 
ghrtdm nd yajhd dsye suputam giram bhare vrsabhdya 
praticim ; all these verses speak of food {havya, g/irta, is) 
being brought (bhrta) to Agni and Mitra-Varuna with 
hymns (mail, d/dti, stoma, gir). Compare also 1, 136, 1 : 
prd sic jyeslham nicirab/iydm brhdn ndmo havydm matim 
bharatd mrlayddbhydm ] 6, 1,10: asma u te mdhi make 
vidhema ndmobhif ague samidkotd kavyaih \ vedi suno 
sahaso girbhir ukthair a te bhadrdyd?h sumataii yatema ; 

2, 35, 12 : asmai bahunam avamaya sdkhye yajhair vidhema 
ndmasa haver bhih \ sdm sanu mar j mi dtdhisdmi bilmair 
dddhamy dnnaih pari vanda rgbhih\ 8, 19, 5: ydh 
samidhd yd ahuti yd vddena dadasa mdrto agndye 1 yd 
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itdmasd svad/ivardh\ and 8, 19, 13: yd agmm /lavydda- 
tibliir ndmob/dr vd mddksam dvwdsati \ gird vd ' jivdsoci- 
sam all which verses speak of Agni being worshipped 
in reverence (jidmasa) with food and hymns. 

10, 99, 12 : cvd ma/w nstn^a vaksdthdya 

vamrakdh padb/nr upa sarpad tndram \ 
sd iydnah karati svastim asmd 
isam urjaih suksiiim insvam abhdh || 

“ Thus, O great one, did Vamraka, for the streng- 
thening of (thee) that art strong, approach with hymns, 
(thee) Indra. He, being approached, makes happiness for 
this (Vamraka) ; (he) has brought food, vigour, fine 
dwelling and all.’’ 

It is the opinion of Roth (in the PW) that vamraka 
in pada b means ‘ant.’ This view is justly criticised by 
Pischel who writes thus on p. 238, 1. c. : “ Dass Vamraka 
nicht, wie Roth meint, “Ameischen” bedeutet, geht 
klar aus dem Beiworte ma/id hervor. “ Ein grosses 
Ameischen ” ware doch gar zu sonderbar und nicht 
weniger seltsam ware es, ma/ids als Genetiv sing, zu 
fassen, zu vaksdthdya zu ziehen und auf Indra zu deuten. 
Dass ein x^meischen dem Indra zum gedeihen verhelfen 
sollte, ist schwer zu glauben und wird direkt widerlegt 
durch den folgenden Vers sd iydndh karati svastim asmd 
{sam lirjam snksitim znsvam abhdh. sd kann nur Indra, 
asmai nur Vamraka sein. Vami'akd ist Eigenname and 
wohl identisch mit Vamra 1, 112, IS (10, 99, 5.?).” 
Similarly, vamrakd is regarded as a proper name by 
Bloomfield (l.c.), Grassmann and Ludwig. Sayana too 
regards it as a proper name, and identifies, as I think, 
quite correctly, this Vamraka, with the Vamra Vaikha' 
nasa who, according to the Sarvdnukramani, is the seer 
of this verse. 

In pada a, the vocative asara refers naturally to 
Indra who is the deity of this stanza and is mentioned in 
pada b; compare in this connection 1, 154, 3 ; 1, 174, 1 
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and other verses (see Grassmann s, v.) in which this 
epithet is applied to Indra. The word ma/idh is 
apparently regarded as a dative by Ludwig w'ho trans- 
lates nia/io vaksdthdya as ‘zu grossem wachsthum,’ 
while Grassmann opines that it is a genitive and refers 
to Indra. It is, as u'e have seen, looked upon as nominative 
singular by Pischel and also by Bloomfield (1. c.) and 
interpreted as ‘great.’ This view seems to me to be 
incorrect ; for, nowhere else in the RV do we see a priest or 
singer characterised as ‘great ’ ; on the other hand, some 
of the seers call themselves nddhamana ‘distressed’ (see 
Grassmann s.v.). I believe therefore with Grassmann that 
inahah is a genitive and refers to Indra, and I hence 
supply after it the word te\ compare 4, 24, 7 : vrddliasya 
cid vardhatam asya laiiuh stdmebliir nktha'is ca sasydmaJid 
‘May the body of this (Indra), though he is strong, 
become strong (er), being praised with hymns of praise.’ 
After vtdmm, too, I supply, following Sayana, the word 
tvdm. 

That the hymns recited by priests or singers put 
strength into the deities that are praised, is an idea 
that is commonplace in the RV. The phrase paiblnh 
vaksdthaya upasrp ‘ to approach with hymns for strength- 
ening ’ in pada b gives expression to such an idea; it is 
equivalent to the phrases matibhih, [glrbhih, s/omaih, 
V2anasd, brahmand, etc.) vard/iay, vdjay, or mahay that 
are used in many verses. Compare for instance 5, 14, 6 ; 
agnim phrthia vdvrdhuh stdmcbhir visvdcarsanim j 
sz'ddktb/iir vacasyi'ibkih \ 1 ,\2, i tvdm vdi'una iitd mitrd 
ayync tvdm vardhanti wat'ibhir vdsist/idh\ 7,77,6; yam 
tvd diva diikitarvardkdynnty usahsujdtc mntibhiy vdsisthdh\ 
8, 44, 2 : dyyitc sldmam jnsasva me vdrdkasvdncna 
mdnmmid\ 1,91, 11: soma ojrb/ns tvd vaydm vardhd- 
ydmo vacov'idah ; 10, 73, 2 : piu'u sdriisena vdvrdhus td 
indranr, 8,100, 3: prd sii stdmam bharata vdjaydata 
indrdya satydm yddi satydm d^Ii\ 6, 19, 4- tdm va 
vidram catviam asya sdkair ihd nuudm vajaydnto huvema ; 
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8, 3, 16 : indram stomcbhir maMyanfa aydvah privamedLa^o 
awarav \ 6, 15, 2: sd tvdm sxipnto vitdhavyc adbli7(fa 
prdsastibhh' mahayase dive‘divf\ 3,3,3; vxpraso ay^nxm 
inabaymita citfibbih] and 5, 31, 4: brahmana xndrajk 
ma/mya7iio arkmr dvardhayann dhayc hdntava it. The 
word padb/nh is equivalent to stdmebhih, glrb/nh, 
cil/ibkih, 7naftb/iih, 772 d7i77ia7?a^ p7'dsastib/iih, and ai'kaih in 
the above verses. The expression padbhU^ xipa sai'pat in 
b is parallel to gi7'bh%7' gty'bhi)' aya72^ etc., in 

8, 68, 10: idTh tva yajnebhir tinahe fdm oti'b/ii)' ^2rva72a- 
sfa}72a\ 10, 98, 9: tvam pii7'va fsayo ^27'b/2i7' dya72 tvd )}2 
adhvai'esti piirnhuta visvc ; 2,2,5: /aw 21 kavyaxi' 772d722isa 
rnjatc yyi7'a\ 1, 36, 1: ag72X77t su/c/eb/ 227 ' vdcobha' i}72a/2c\ 
8, 43, 31 : ag72xm 77ia72drd7h pii}iipj'iyd772 . . /irdb/iv' 
77ia7id}'ebhi7' t772ahe and other sirnilar verses. Compare 
also A B. 7, 17 : sa P7'a}dpati)7i cva pratl2a77iam dtvaid72d)72 
tipa-sasdra kasya 7iu72a7n . . ity etayai'cd . . A g 72 2 27 / 
2{pasasd7'dg7te7' vayam . . ity etayarcd . . Savitd7'ai7i 

24pasasd7'dblii tvd deva savitai' ity cte72a trce72a, 

5, 64, 7 : 24cc//d72tydm 772e yajata 
devdksat7'e riisadgavi \ 
sutdrh sdiizam 72d hastxb/2i7^ 
a padbhx7' dhdvataik 72a7'd 
bib/ 2 7'atdv a7'ca72a72asaryi II 

“ When (the Dawn) with bright cows dawns for me 
in the sky, come with thoughts, running, O ye (two) 
heroes that are worshipful, to Arcananas as to the (Soma 
juice) pressed by dexterous (priests), protecting.’' 

yajata in a is nominative dual and qualifies \yiivd772\ 
that is the subject of ddl2dvata7n in d and refers to Mitra 
and Varuna who are the deities of this verse. 7'xisadyyavi 
‘having bright cows’ denotes the goddess Usas; cp. 
5,75,9: db/ 2 ud usd rxisatpas2t7' do^7ix7' adkdyy rtvxyah 
“ The Dawn who has bright cows has appeared ; Agni 
has been set up (i.e., kindled) at the proper time ” and 
Nighantu 1,15: anojyo gdva xisasah^ 
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devaksntre in pada b is obscure. Diverse suggestions 
have been made that it should be interpreted as (1) 
yajna (Sayana : devanam ksatrnm Imhim yn^mtn yajitr lad 
devaksatmm) \ (2) ‘ Himmel' ( Pischel in p. 238, I. c ) : 
(3) ‘unter gdttlichen Herrscliaft stehend ’ (Roth in PW), 
that is, presumably, ‘ the Dawn’ or 'sky ’ ; ® (4) ‘ Herr- 
schaft der Cotter, Gotterreich ’ (Grassmann) ; (5) ‘ reich 
der gdtter ’ (Ludwig) ; {(^) dcva kscira (Bohtlingk in Pw) ; 
(7) accusative dual, attribute of havifi (the dual is u.sed 
because two portions are offered, one each to Mitra and 
Vanina who are entreated to come to such food as gods 
go to the Soma juice), and meaning ‘ eine die Herrschaft 
fiber die Gotter verbiirgende Opfer-speise ’ (Oldenberg 
in RV. Noten, I, p. 348, n. 1) ; and (8) locative, attribute 
of ‘ rite ’ and denoting ‘ in the rite which portray.s the 
dominion (of Mitra and Varuna) over the gods ’ (Olden- 
berg, I.C.). Further, after expressing his dissatisfaction 
with all the above explanations, Oldenberg (9) points out 
(1. c.) that ksatra is preeminently the possession of Mitra 
and Varuna (who are the very deities of this verse) in the 
RV and that they are described as having ksatra over 
the gods in 5, 68, 3- niahi vam k s a t r a m d c r e s it 
and 6, 67, 5 : vitoe yad vam . . . ksatra m d e v a s o 
adadkuh sajosdh, and opines that devaksatre is a corrup- 
tion of devdksatrd, nominative dual (the corruption is 

® It is explicitly said of the Dawn in 1, 92, 12 : iiminati 
datvyani viatani and 7, 76, 5 : ie devanam nd minanti vratani tliat 
she does not infringe the laws of the gods, that is, tint she obeys 
the laws of the gods and is under their dominion. 

A similar explicit statement is not made of the sky. But the 
sky is said to have been established in its place or to be supported 
or upheld by Mitra and Varuna (5, 62, 3; 5. 69, 1; 4; etc.); 
Savitr (4, 53, 2 ; 10, 129, 1 ; 4; etc.), Indra (2, 12, 1 ; 3, 3'>, 9 : 
2, 17, 5; etc.) Visnu (7, 99, 2; 3), Aeni (6, 8, 3: 1, 67, 5), 
Brhaspati (4, 50, 1), Soma (9, 101, 15), Prajapati (10, 121, 5), 
Surya (10, 85, 1) and perhaps by other gods ; an 1 one can 
therefore deduce from this that the sky is under the dominion of 
the gods and obeys the laws laid down by them. 
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caused by the attraction of the locative case of the word 
n'tsadoavi that follows immediately after), and that it is 
an attribute of Mitra and Varuna and signifies ‘ who have 
dominion over the gods.’ 

The word devaksatra occurs in two passages of the 
Kath. Sam. in 21, 11 (p. 52, 9): devaksatram vai stomas 
ca yajus cdiitata cva devaksatram prdvasyati and 33, 8 
(p. 34, 5) : devaksatram vd dyitsas stoma devaksatram eva 
tad abhydrohaato yanti. Not much light is thrown on the 
meaning of the word by the first, ® but the second 
indicates that devaksatra is a place to which people 
‘ mount.’ Since the word div and its synonym ndka occur 
more than once as objects of the verb druh in the KS 
(see 8, 16 ; 18, 4 etc.) and also in the RV (see Grass- 
mann s. v. ruh)^ I believe that Pischel is right in 
interpreting devaksatra as ‘ Himmeh’ As we have seen 
above, the sky is under the dominion of the gods, 
and the epithet devaksatra ‘ under the dominion of the 
gods’ is not therefore an inappropriate one. Compare in 
this connection 1, 92, 1 : eta u tya usdsah ketiim akrata 
purve ardhe rdjaso bkdinun anjate\ 7, 79, 2 : vy an/ate 
divo dntesv aktun . . iisdsah ; and 1, 113, 14 : vy anjibhir 
diva atdsv adyaiit in which Usas is said to have illumined 
the sky with her rays. 

The expression padb/nr adhdvatam in d is equivalent 
to dhibhir ddhdvatam ; compare 8,8, 5 : a 7io ydtam 
upasriity dsvina somapitaye j svahd stomasya vardhand 
prd kavi dhitibkir nard\ 8, 8, 7 : divas cid rocaaad ddhy 
a 710 ^ajita/h svarvidd \ dhibhxr vatsa-pracctasd stomebhir 
liavanasrutd\ 8, 24, 7 : visvdai visvd77ia7iaso d/iiya 7io 

®The coriesponding passage of the Maitr. Saiii. however, 
namely, 3, 4, 2 (p. 46, 21): stonas ca yajus cety annah vai sto7nas 
ca yajus cannaii vd eiad at 777 an dliitvd 'do bhuivd devafeset ram 
antatah p7dvasaii has devateseirafn. This word signifies sva7^a or 
heaven ; and the reading of the MS makes it probable that 
devaksaira=devak^etra, and thus lends support to Pischel’s 
explanation of devaksatra as ' Himmeh’ 
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vrtrahantama | ugra prmietar dd/ii sti vaso gahi ; 8, 27, 5 : 
d VO adyd sattimiaso ganid vtsvc sa/dsosah \ tea gird, 
jndruto devy daite sddane pdstye mahi\ 8, 27, 8: d prd 
ydta mdruto vxsno dsvind pusan mdklnayd dhiya ; and also 
6, 50, 10 : utd me hdvam d jagmydfam ndsatya dhibhih. 

The meaning of this expression padbhiy ddhdvatam 
' come running with thoughts ’ is somewhat ambiguous. 
The thoughts referred to may be ‘ benevolent ’ thoughts, 
sitmaiayah, i.e., favours or blessings (what Sayana calls 
anugraha-buddhi and Grassmann ‘ wohlwollendes Auf- 
merken) of the deities ; compare 8, 26, 9 : sumatibhir 
upa viprdv ihd gatam ; “ Come, O ye two inspired ones, 
with favours here ” ; 8, 3, 1 : asmdii avantii te dhtyah 
‘ May thy (Indra’s) favours help us’’ ; 7, 67, 7 : dhclatd 
mdnasd ydtam arvdk “ Come hitherward with favourable 
thought’’; 7, 37, 2 : vi vo rddhamsi mat'ibhir dayadhvam 
“Bestow gifts on us with favours’’; and 2, 10, 5; 
araksdsd mdnasd tdj juseia “ May he (Agni) enjoy it 
with favourably-inclined mind ’’ ; or they may be the 
promptings or volitions of such deities ; compare 1, 3, 5 : 
indrd ydhi dhiyesitdh . . upa brdhmdni vdghdtah ‘ Come, 
O Indra, impelled by thy thought, (that is, with eager- 
ness), to the hymns of the priest ’ ; 3, 11, 1 : mdrdgnl d 
gataxh sutdm glrbhir ndb/io vdrenyam \ asyd pdtam 
d/iiyesitd ‘ O Indra and Agni, prompted by your 
thoughts (i.e., eagerly) come to this excellent [Soma] 
juice that has been expressed with hymns and drink of 
it’; 1, 3, 2: ndrd sdvirayd d/iiyd \ dhxsnyd vdnatam 
ginah ‘ Cherish (our) hymns with strong thought (i.e , 
nK)st eagerly), O ye two heroes that are liberal (.?)’. 
They may also be the ‘ pious ’ thoughts, i.e., hymns or 
praises, of the priests, which are conceived of as impel- 
ling the deities to come to the sacrifices, etc.; compare 1, 
135, 6 : d. vdm dhiyd vavrtyiir ad/ivardh iipa “ May our 
hymns turn you two to our sacrifices’’; 1, 139, 6: 
glrbhxy girvdhas stdvamdna d gahi \ 1, 144, 5: tdni Ith 
hinvanti dhitdyah ; 8, 44, 9 : Ivam ague manlfims tvdm 
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hi7iva7iti cittibhih ; and 10, 88, 5 : tarn tvahe77ia }7iatihliir 
oirbliir iikt/iaih. Lastly, though this is less probable, 
padb/nh may denote hymns that are conceived of as 
being the praises of the bards [imidviah, sUldh or 7}idga- 
dlidh) attending on kings, and mentioned on p. 210 
above. It must be noted in this connection that the 
epithet ‘ king ’ is, in the RV, most often applied 
to Mitra and Varuna who are the deities addressed in 
this verse. 

It is very probable that the 7id in pada c, siilarh 
s677ia}h 7id hasiib/iih has really the force of ca ‘ and ’ ; 
compare the instances given on pp. 25, 145 above. 
Similarly, it is also very probable that the simile in pada 
c refers to swiftness. Compare, for instance, 1, 2, 5 : 
vdyai^ i7idras ca cetat/iah suthidfh vdjunvasU j tav a 
ydla77i iipa dravdt ; 1, 3, 8 : intuc dcvdso apiiirah siitd7}i a 
oa7ita iuiniayah [ usra iva svdsa7'd7ii \ 10, 112, 2 : yds tc 
7'df/io 77id7iaso jdviydji hidi'a thia so77iapeydya ydhi | 
tuya77i d te hdu'ayah prd drava7itii ; 7, 59, 4 : tiiyafh ydta 
piplsavah and other similar verses in which Indra, Vayu 
and other gods are exhorted to come quickly to the 
Soma juice. Padas c d e therefore mean, ‘ Come running 
swiftly, with thoughts, O ye two heroes, protecting, to 
Arcananas and to the Soma juice pressed by clever 
priests.' liastibhih=\yy clever (priests) ; see Pischel, 
p. 238 1. c. 

"^We read in 3, 58, 1; usdsas st677io asvtfiav ajiyah ; 7, 67, 1 ; 
yo vdtn dfito nd dhisnydv d jig ah ; 10, 29, 1 : sucir vdm stomo 
b/iurandv a/igah and other similar verses that the liymii vv chant 
awakened the grods. Is it possible that in such verses too the hymns 
are conceived of as the praises sung by the bards in the early 
morning ? As we know from Raghuvamsa 5, 65 : ta7n }car?ia- 
bhusana-ni pldita-piva} dmsam sayyottaracchada-vz marda-Jcrsdngard- 
gam I siddtmajdh savayasah prathita-prabodhazfi prdbodhayann 
usasi vdgbhir udara^vdcah] Magha 11, 1: sruii-samadhikam uccai/i 
pahcamarn pidavan/a/i sataiam rsabhadiinam bhinnakiJcrtya md]am I 
pramjagadur akdku-srdvaka-s7iigdha-kanthd/i parinatim Hi rat ret 
jfidgadhd Mddhaz'dya and other similar passages, it was the duty of 
the sutas and magadhas to awaken kings in the morning with songs. 

35 
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It is the opinion ot both Pischel and Oldenberg that 
adhav in pada d is used in a twofold sense (s/esa) ; but 
the two savants differ in their interpretation of padas 
cde. Pischel writes: (p. 238 1. c.) “ Varuna und Mitra 
sollen su den gepressten Soma herbeieilen, wie die 
Adhvavyus zum Spiilen des Somas eilen. Der Vergleich 
ist passivisch gewendet= ydf/ia hastibliir a dhdvydte tdtha 
d dhavatam nara'' and translates the verse as, “ Wenn 
am Himmel die Morgenrote aufleuchtet, dann kommt ihr 
Heilige zumeinem gepressten Soma, wie die Adhvaryus 
(zum Spiilen des Somas), o ihr Manner, Arcananas hegend.” 
Oldenberg has, on the other hand, observed : “ Wie ich 

GGA. a. a. O. gezeigt habe, steht a-d/iav zugleich in der 

Bedeutung “ herbeilaufen und “ reinigen jenes das 

Werk der P'iisse, dieses der Hande : “ wie (man) den 
von geschickth a n d i g e n (Priestern) gepressten Soma 
(mit eben diesen geschickten Hiinden reinigt, a-dhav), 
so eilt herbei ; vielleicht auch hier zu verstehen ; 

zum Soma) mit euern P'iissen, ihr Manner.’’ ® Der 
Vergleich zwischen dem Reinigen und dem Herbeilau- 
fen beruht darauf, dass beides a-dhav heisst, vgl. zu 

I, 64, 2.” 

These observations do not seem to me to be 

convincing, and I therefore believe that the verb adhav 
in d has the sense of ‘ running ’ only and has no connection 
with pada c. It is possible however to construe padbhih 
in d with sutam in c. padbhih siitdm=dhibhih sutdw, 
‘pressed with (i.e., to the accompaniment of the chanting 
of) hymns;’ compared, 12, 1 (cited above): indmgni a 

®The verse is translated by Grassmann as : “ Bciin Morgeniich- 
te, o ilir beiden ehrwiirdigen, im Gotterreich, das schimmernde 
Kinder hat, presst mir den Soma gleichsam mit den Handen 
[hdsiii’hir zu lesen] und knetet mit den Ftisscn hin, o Manner 
den [Dkhter] Artschananas unterstutzend ” and by Ludwig as: 
“ wenn sie mir herleuchtet die heiligen, in dem reiche der gotten 
wo weisze kiibe sind, lauit herbei ihr zwei manner, zum gepressten 
soma wie mit greifenden schlingen, erhaltend den Arcananas.” 
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gatam sutdm ^irbliir nahlio varenyam “Come, O Indra 
and Agni, to (this) excellent (Soma) juice pressed with 
hymns”; 3, 12,2: ayd pdtam i)7/d)h sufdni “ Drink this 
(Soma juice) pressed with this (hymn) ” ; 8, 48, 7 : 
isii'eua te tndnasa sutdsya bhakfimdhi p'ltryasyevn I'dydh 
“ May we partake of thee, pressed with devoted (or 
vigourous) hymn, as of paternal wealth.” Compare also 
Caland-Henrv, L’Agnistoma, § 127 ff. and the literature 
cited therein. The meaning of padas cde in this case 
would be, ‘Come running quickly, O ye two heroes, to 
Arcananas and to the Soma juice pressed by dexterous 
priests to the accompaniment of hymns, protecting.’ 

Arcananas is, according to the Sai'vanukratnam , the 
seer of this hymn. 

4, 38, 3 : ydm sim dim pravdteva di'dvantam 
znsz>ah pui'ui' mddati kdi'savzanah | 
padb/nr (yrdhyantaih niedf/ayiim nd siii'am 
rnthatuyam vataui iva dhrdjanianz || 

When explaining pada c of this verse on p. 146 
above, I have, following Pischel, Bloomfield, and other 
interpreters, construed padldnh with yrrdhyaniam and 
interpreted the expre.ssion as ‘speeding with a will.’ 
Though this is not wrong {padb/iih has, as we have seen 
on p. 272 above, the sense of ‘eagerly,’ ‘with a will,’ etc., 
also), I am now inclined to believe that it is much more 
preferable to construe it with the word {anti) madati (in 
pada b) as is done, in the case of glrb/nh, stomcbkih and 
other synonyms of padbhih, in many RV verses. Compare 
for instance, 1, 9, 3 : mdisvd siisipra maiidibhih sidiizrbhir 
zdsvacarsanc “ Rejoice. O thou (Indra) with beautiful lips, 
that are honoured by all men, in (these) pleasing hymns ” ; 
1, 51, 1 : abhi /ydm mrsd/h pin'iihutdm rgmiyam iudraih 
gtrbhii- madaia “Cheer with hymns that Indra worthy of 
praise, invoked by many, the goat ” ; 8, 6, 39 : mdtsvd 
vivasvato mati “ Rejoice in the hymn (sung) from (the 
abode of) Vivasvat ” ; 10,104, 3; indra dhaidbhir ihd 
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madayasva dhib/nr vxsvdb/iih “ Rejoice now, O Indra, in 
all these hymns and praises ; 10, 116, 2 : svastidd manasd 
madayasva “ Rejoice, O Indra that bestowest well-being, 
in (this) hymn'’ ; 3, 53, 10: 7 nddanio ^irbbir ad/ivare sute 
sacd ‘‘ Rejoicing with hymns in the Soma-sacrifice ” ; 
and particularly 5, 36, 2: dnu tvd rdjami drvato nd iiiiivdn 
f^trblnr madenia piiriihuta znsve “O thou king that art 
invoked by many, may we all cheer thee with praises as 
one does who impels race-horses.” ® 

I therefore translate the verse as follows: “ Whom, 
running (swiftly) like (water) down an incline, rushing 
forward like a valiant soldier in battle, surpassing 
chariots (in speed), and speeding like the wind, every Puru 
(i. e., every one of the Puru clan) rejoicing, cheers with 
praises.” 

This verse, and also the other verses of this hymn, 
are addressed to Dadhikra or Dadhikravan, the swift 
horse whom Mitra and Vanina presented to the Purus 
(cp. 4, 39, 2 : yd^h piirubhyo didivamsam ndc^in)k 
daddtJiH)^ 7}iifrdvari{ud tdinrim), that is, to their king 
Trasadasyu, and whose achievements on the race-ground 
are described in hymns 4, 38-43. 

The expression padblnz' aniimadaii in the first half- 
verse is exactly parallel to the expression <^trbhir 
anumadcma {Iiinvantah) in 5, 36, 2 cited above; the 
meaning of the expression is, ‘(Every Puru) cheered 
with praises and impelled (the horse) to further exertion.’ 
Compare in this connection 7, 7, 1 : prd vo drvdzh cif 
sahasdnam ay;inm dsvam 7id vdjviam liisc ndmobbih 
“ Like a strong horse, I impel with praises the vigourous 
god Agni for you and 10, 156, 1 : ao^znm /nvvantu no 
dhiyah sdptim dmm ivdjisu “ May our praises impel 

^ In all probability however hi)n'dit (singular) at the end 
rit the pada is a shortened form of /ii?ivd)i(ah (plural), and 
the half-verse means, ” O thou king that art invoked by rnany, niay 
we all cheer thee with praises and impel thee as (people do) race- 
horses’". hinvdnlah is an attribute of vayuun. 
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Agni, like a fleet courser in the races in which the verb 
hi, together with words meaning ‘ praises/ is used in 
connection with race -horses. A similar usage is observ- 
able in 9, 68, 7 ; 9, 64, 16 ; 9, 8, 4 ; 8, 44, 19 ; 1, 143, 4 ; 
1, 144, 5 ; 10, 88, 5 and 10, 140, 3 also. Words 
denoting ‘ race-horses ’ however are not used in these 
verses, but are to be understood. 

It thus becomes evident that the expressions ^irblni' 
arvatah aniDnadafiti and girbhir arvafah hinvavti are 
synonymous and signify ‘ they cheer the race-horses 
with praises and thereby impel them to further exertion.' 
The full formula to be employed in this connection 
is thus ^Jrbhir aunmadaiili hinvmifi ca ; but, as we ha\'e 
seen, it is only in one verse (5, 36, 2 cited above) that 
both the verbs are used ; the other verses use one verb 
only, either aniirnad or hi, to express this idea. 

pravafa in pada a is construed in connection with 
the course of Dadhikra by Grassmann (who translates 
the expression pravateva dravaiiiam as ‘ Dem, wenn er 
lauft gleichwie im jahen Sturze '), Ludwig (‘ an dem wie 
auf abschiiszigem pfade laufenden '), and Macdonell 
{Ved. Myth., p, 148: 'every Puru praises him as he 
runs on a precipice as it were ’). " This seems to me to 
be a mistake, and I believe that the simile in pada a is a 
lupfopama, the elided word being (the upamana) apah. 
Compare the simile apo 7id pravaia yatih that is used in 
8, 6, 34 ; 8, 13, 8 and 9, 24, 2 in all which verses the 

The verb svar with sci^n is used instead of anu-viad in 
similar circumstances in 9, 66, 8 ; sdrn k tvd dhjbhir a svar an 
hi 7 ivaiih sapid jam ayah j viprain djci vivdsvatah The seven sisters 
have cheered thee that art wise with praises and impelled thee, 
from the abode of Vivasvat (?) in the race” and 9. 67, 9: 
hhivdnti sfiraju ns ray ah pavarndnam ?nadhnscnia7H | abhi y;ird sdrn 
asvaran “ The usds (?) im])el the brio^ht honey-dripping; vSnma 
Pavamana; they have cheered him with praises.” 

” Geldnei, in his RV , Ueber,, translates the expression as 
‘ wenn er wie in voile m Laufe dahineiltd 



278 


VEDIC STUDIES 


samanya-d//anna \s swih going; cp. also 9, 6, 4 : a;?;/ 
dj'apsam mdava apo na pravafasaran ; 7,18,15 : indrcnaite 
trtsavo vevisana apo na srsta adhavauta ?ndh ; 9, 17, 1 : 
pra nimnaicva sind/iavah . . soma asr<rram dsavah ; 

9, 69, 7 : smdhor iva pravaije iiiinna dMvah ; 1, 57, 1-2 ; 

10, 148, 5, etc. 

There can be no doubt that, like the other epithets 
pravatcva dravantam, rathatnram and vdlam iva dhra- 
jantam, the epithet m€dhnyn7h na surark grdhyniilai^i too 
describes the swiftness of Dadhikra. The meanino; of the 
expression is, ‘ speeding like a valiant soldier in battle ’ ; 
and it is my belief that the root f^rdh does not 
signify ‘ to be greedy ’ here and that the transla- 
tions of Geldner [RV. Ueber.-. ‘ mit den Fiissen 
(kampf) begierig wie ein Held nach der Meisterschaft 
begierig’), Grassmann (‘Im Laufe strebt er, wie ein Held 
nach Beute’), Bloomfield (p. 353 l.c. : ‘impatient with his 
feet, as a hero (is impatient) when eager for strife ’) ; and 
Ludwig (‘ der wie mit schlingen bestrebt zu erfassen, als 
lanzenkundiger held ’) as also Pischel’s explanation (Ic., 
p. 232 : dass Dadhikravan im Laufe ungeduldig die 
Riemen erfasst und sie schiittelt wie ein streitlustiger 
Held die Ziigel) are all wide of the mark. Regarding the 
simile, compare 1, 85, 8 : h)ra ived yuyudhayo nd idyymaynh 
‘ Going swiftly like valiant men ready for the battle ’ and 
1, 158, 3: upa vdm dvah sarandm gameyam siiro najma 
patdyadbhir evaih ' May I go to your shelter as a hero 
goes to battle with flying feet(?)’ in which ver.ses too 
the upamana is sura and the sdmduyad/iartna swift going. 

4, 2, 12 ; kav'itn sasdsuh kavdyo 'dabdhd 
nidhdrdynnto durydsv dyoh [ 
dfas bi'drk drsydii ayyiia clan 
padbftih pasycr ddb/tuldii aryd evaih || 

The first half of this verse is unambiguous and may 
be translated as, “ The undeceived wise ones instiucted 
the wise one, establishing him in the dwellings of Ayu.’ 
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ddabd/iah kavdyah in a refers to the gods {devdh) 
who brought Agni down to the earth and established him 
in the dwellings of men so that he may guard these 
dwellings and also carry the offerings made by men to the 
gods ; the word sasdsuk refers apparently to these injunc- 
tions (that Agni should be the y;rliapati and havyavdl) 
and also perhaps to his officiating as liolr on behalf of 
men. Compare Sayana : sasdsith /iota bhaveti sasamsiih. 

The second half-verse is ambiguous and can be 
interpreted in two ways; 

(1) We may regard it as a paraphrase of the first 
half of the preceding verse, clttiin dciitim cinavad vi 
vidvaii prstjieva vita vrjma ca nidrtdn ! rdye ca nah 
svapatydya deva ditim ca rdsvaditini urusya. The words 
citti and acitti here are explained by Sayana and Geldner 
as piinya and papa (Recht und Unrecht) or j liana and 
ajiidna (Verstand und Unverstand) while Grassmann, 
Ludwig and Oldenberg (SBE. 46, J17) give the latter 
explanation only, citti denotes ‘ pious thought, i.e., piety,' 
here and acitti, ‘ impious thought, impiety ; ’ and the 
meaning of the verse is, “ May he, the knowing one, 
distinguish piety and impiety, (and) the (pious and 
impious) mortals like straight and crooked backs (of 
horses). (Help us) to wealth and good offspring, O god ; 
grant us Diti and keep off Aditi.” 

As a paraphrase of the first half of this verse, we may 
translate the second half of 4, 2, 12 as : ‘‘ From there, 
O Agni, mayest thou look at these rich people that are 
visible by their thoughts and (those also) that are invisible 
by their thoughts.'’ padh/iih=d/nb/nh\ and padb/iih 
drsydn ‘ visible by their thoughts ’ means ‘ those whose 
thoughts, i.e., hymns or works of piety, are visible or 
plain to be seen,*’ Similarly, evaih adbhutdn denotes 
the rich people ‘ whose thoughts (hymns or works of 

The meaning of the fourth pada, is obscure ; see Olden- 
berg in SBE. 46, 321 and Ludwig’s RV , Uebe>\ 
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piety) are invisible, i.e., can not be seen,’ that is, rich 
people who perform no works of piety. The expressions 
padd/iir drsya and evair adbhiila in this verse are thus 
paraphrases of the terms citti and acitti of the 
preceding verse. 

The meaning of evaih is not known exactly and 
requires to be investigated. For the present however, I 
look upon it as a synonym of kratii or thought ; compare 
in this connection 7, 62, 2 ; ebhih siomebhir efasebliir 
evaih where evaih is used as an epithet of stomebhih. 

(2) Secondly, we may regard the second half-verse 
as containing a virodhabhasa ; that is, it is possible that 
the epithets drsya and adbhuta refer, not to different men 
(as in the interpretation given above), but to the same 
men. d'he half-verse would then mean, “ From there, O 
Agni, mayest thou look with thoughts on these rich men 
that are visible (and at the same time) invisible (i,e., 
unfathomable or wonderful) with their thoughts (hymns).” 
aryah ‘ rich people ' refers to the sacrificers or ‘patrons ’ 
(see Geldner, RVJJeber,, and the passages referred to by 
him there) who are visible, drsya, to Agni, and are at the 
same time, invisible, adbhuta, in their thoughts. That is 
to say, the patrons are visible, while their thoughts are 
adbhuta. 

padbhih is synonymous with dhibhih, but should be 
construed with pasyeh and not with drsyctn. Compare in 
this connection 1,139,2 : yiivor itthadhi sadniasv apasyama 
hiranyayani \ dhibhis caud nidnasct svebhir aksdbhih 
somasya svebhir aksdbhih “ I'hus did we see, with thou g hts, 
with mind, with our own benses, with the senses of Soma, 
your golden (throne) in your abodes.” The expression 
dhibhih pas signifies in all probability ‘ to look with heed 
or care ; ’ and padbhih pasyeh of this verse is thus a 
synonym of vi cinavat used in the preceding verse. 

’3 He however looks on aryah as genitive singular, and not as 
accusative plural. 
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ndbhiifa has two meanings, (1) invisible, and (2) 
wonderful, marvellous; and either of these meanings fits 
the context in this verse. In the first case, evaif ddb/iiUan 
means ' with invisible, i.e., hidden, deep or unfathomable 
thoughts or hymns.’ Compare 5, 85, 1 : pro. samrajc 
by/idd area o-abhirdm brahma priydm vdrunayn sriiiaya 
‘ Chant loudly the dear deep hymn for the famous 
sovereign Varuna’; 1, 35, 7; yab/nrdvepa dsitrah 

sunithdh ' The mighty one of deep inspiration and good 
guidance ’ ; 10, 62, 5 : td id gat'nbhirdve pasali ‘ They (the 
Virupas) indeed are deeply inspired’; 8, 8, 2: kdvi 
yydmbhiracctasa ‘ O ye two wise ones whose thoughts are 
unfathomable’; 1, 24,9: urvt gabhira siimatis te astu 
‘ (O Varuna), may thy wide, unfathomable good favour 
be (for us) ’ ; 7,87, 6: gamb/iirdsamso rdjaso vimaiiah 
‘(Vharuna) the measurer of space, whose thoughts are 
unfathomable ’ ; and also 4, 5, 6 : iddvi me ague kiyatc 
pdvakdminatc gitriim bhdrdm nd mdiDna ! brhdd dadhatka 
d hr sat a gabhlrdm yahvdm prsthdm prdyasd saptddhdtu 
who.se meaning is not clear to me. Compare also the 
epithet ddbhiitakratn that is applied to Agni in 8, 23, 8: 
yajnebhir ddhhiitakratum ydth krpa suddyanta it and to 
iMitra and Varuna in 5, 70, 4; ma kdsyddbhutakratU 
yaksdrii bhujond ianiibhih. I have interpreted this term 
on p. 184 above as ' having wonderful strength’; but it 
seems preferable to interpret it (as Roth and Grassmann 
have done) as ‘having wonderful thoughts ’, i.e., as the 
equivalent of evair ddbhiitdn in 4, 2, 12d and of gafubhl- 
racetas and gambhirasamsa in the verses cited above. 

According to this interpretation, evair adbhiitdn is, 
.'■o to say, equivalent to kavitamdn or vipratamdn and can 
be used (like these words) to describe gods as well as 
priests and patrons {ya/'amdua). 

If we regard adbhiitdn as equivalent to citrdn, evair 
adbhutdu means ‘ with wonderful thoughts (hymns) ’ ; 
compare, 6, 66, 9: prd citrdm arkdm . . mciruldya 
svdtavase bharadhvam “ Offer the wonderful hymn to the 

36 
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very strong host of the Maruts ” ; and 5, 18, 4 : citrci va 
yes74 didhitih “ in whom [sc. yajamanas) is brilliant 
thought.” 

According to this interpretation, padas cd of 4, 2, 12 
contain virodhabhdsa combined with slesa. 

Thus, whether we understand adbhiita as ‘ unfatho- 
mable ’ or as ‘wonderful,’ padas cd according to the 
second interpretation refer to the patron who worships 
Agni with excellent hymns and are to be read together 
with the following verse (4, 2, 13); tvdm ague vaghaie 
siipranliih stitdsomaya vidhate yavistha j rahiath bhara 
sasamandya ghrsve prtlin scandrdm dvase carsaniprah. 
The meaning of this verse is, “ Bring, O Agni, youngest, 
that delightest in giving, whose guidance is good, to the 
worshipper who has pressed the Soma, who has made 
ready the sacrifice, broad brilliant treasure in order to 
help him, thou that fillest (the expectations of) people ” ; 
and the worshippers that are referred to here as vidliat, 
sutasoma and sasamdna are the same as the evair adbliiiia 
aryah of the preceding verse. 

Concerning the use of the instrumental in evair 
adbhiitdn and padbhir drsydn, compare § 92 in Del- 
briick’s AL Syntax, and particularly Sata. Br. 1, 8, 

1, 9 ; ba/iuh prajayd pahibhir b/iavisyasi and ibid. 

2, 1, 4, 28 : yathdsau dyaur bahvi naksatrair evam bahur 
bhuydsam cited by him there. 

4, 2, 14 : ddbd ha ydd vaydm ague tvdya 

padbhir hdstebhis cakrnia tanubhih | 
rdtham nd krdnio dpasd bhnrijor 
rtdm ycmuh sudhya dhisdnah j| 

citra occurs as an epithet of dhi in 8, 66, 8 : semdm 7 iah 
stomaiH jujusdnd a ^ahindra prd citrdyd dhiyd and 8, 66, 14 : 
tid^h 7ia iiii lava citrdyd dhiyd siksa sacisiha gatuvit. But the 
word dill in these verses, or at least in the latter, signifies not 
‘ hymn,’ but ‘ benevolent thought ’ or ‘ favour ’ of the deity 
invoked. 
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“And (all), O Agni, that we have, with thoughts, 
hands (and) bodies done for thee, with effort, like those 
who turn the wheel between the shafts, — (in all this), the 
pious-minded have held up the Law, aspiring after it.’’ 

In connection with padas ab, compare TA. 2, 3, 1 : 
ydd vaca ydji iiianasa balnibhya}7i uriibhyain astjnvddbhydn 
simau' ydd diirtath ca/crwa vaydm i agJi'ir nid tdsmdd 
hmso garhapatyah prdjniincatti “ If we have committed 
sin with speech, thought, with arms, thighs, knees (or) 
genital organs, may Agni Garhapatya free me from that 
sin’’ ; TA. 10, 24 (31): ydd dhna papam akarsdm j 
mdndsd vacd hastdbhydm \ pddbhya^n iiddreiia sisna | dhas 
tdd avalumpdtii “ The sin that I have committed by day 
with thought, speech, hands, feet, stomach and genital 
organ, —may the day destroy (or, stifle) it ” ; Mukundamala- 
stotra 15: kdyeiia vctcd maiiasendriyair vd buddhydfmand 
vd prakrtes svablidvdt ( karomi yad-yat sakalam parasmai 
Ndrdyandyaiva samarpayd^iii “ Whatever I do, with 
body, thought, speech, sense-organs, mind, spirit, or 
according to nature, all that I make over to the great 
Narayana alone” ; Sivaparadha-ksamapana-stotra 14 : 
kara-cnrana'kriam vd karma-vdk-kdyajark vd sravana-iiaya- 
iiajam vd md7/asam vd 'parddlimn | vihitam aviliitam vd 
sarvam etat ksamasva jaya jaya kanmdbdhc syt-Ma/iddcva 
Sambho'd^ and the expression mama jaiima-pi'abhrty 
eiatdcsaiia-paryantarh ^imdhya-vaf’ihii kale raliasi prakdsc ca 
mano-vak-kaya-karmabhih jndnato ' jndiiatas ca sambhdinta- 
sakala-dosa-parikdrdrtham that occurs in the sa^hkalpa 

The author of the Miikimda^ndla-siotra is said to be 
Kuiasekhara-alvar, and of the Sivdparddha-ksanidpana-stotra^ sri- 
Sahkaracarya. These hymns are well-known and are printed in 
almost all collections (stotra-ratnakara)of such stotras. 

A sanikalpa is a formula recited before performing: vratas, 
g:iving: gifts, bathing in rivers, etc., in which, after mentioning exact 
particulars ot the time and place, the performer sets forth his 
‘ intention', that is, what he is going to do, with what object and 
how. In a formula that I have often heard recited in the Kannada 
country, there occur the following (or similar) words in the place 



284 


VEDIC STUDIES 


printed on pp. 1300 ff. of the Telugu edition (Mysore, 
1914) of Nrsirnha’s Prayoga-parijata, Sodasakarmakanda. 

Compare also Manu 1, 104 : nmno-va^’-deJiajaih 
karnm-dosaih \ MBh. 3, 146, 89: karmasu deha-vak-ciUa- 
dusis 2 (\ ibid. 1, 62, 25: sarirena krtam pa park vara ca 
manasaiva ca and the other passages cited by Pischel on 
p. 230, 1. c. in which human actions are divided into 
three groups kayika, vdrika, and mdnacaka. The words 
padbhih and taniddiih of the above verse refer to two of 
these groups : taniibhih corresponds to kdya, sanra and 
deka in the above-cited passages and padb/nh to nianns 
and citta in them. 

Regarding bkiirijoh, the observations of Pischel on 
p, 239f 1. c. make it very probable that it denotes 
“ Schlelf-apparat ; Schleifmaschine ”, i. e., a machine 
(something like a grinding wheel) which consisted of a 
wheel that moved freely between two shafts. It is this 
wheel that is denoted by the word ratha, either by 
synechdoche, or because rafka itself has that meaning. 

of those given above : mama iha-janmani purvajanmani janma-janma- 
ntaresu balya-yauvana-kaumara-varclhakyesn jagrat-svapna-siisuptv- 
avasthasu tvak-caksus-srotra-jihva-^hrana-vak-pani-pada-payupas- 
thair jhanato ' jhanato va mano-vak-kaya-karmabhis saiiibhavita- 
nam sarvesam papanam. Compare in connection with this AV.6,96,3: 
ydc cdksusd fndnasd ydc ca vdcopdn'md jti^raio ydt svapdidah \ somas 
idni svadhdyd 7iah pundiii and RV. 10, 164, 3 : vdd dsdsd ?i//isdsd 
'bhisdsopdrimd ja^rato ydt svapd?iiali | ay^mr v'lhduv dpa duskrtdnv 
djustdny are asmdd dad hat u. 

A sarhkalpa printed on p. 2 (a) of Rgvediya-nityavirlhi 
(Nirnayasagara Press, 1919) has the words mama dtmanak smdi- 
svi rti-pu) d nokia'phal a-pra ptyarthayn knyi ka~vdci ka~}ndu{i^ //77-S77 
sary;i ka-jndid/ ndia-sprst dsprsia-bhukidbh iikt a - pita pita -saka!a-pdpa- 
ksaydrtha})! , 

rat ha in rat ham db /a' denotes ‘ wheel ' in Rrh. Up 
2, 5, 15 : yathd raihamdbhau ca raiha-ncmaa cdrdh sayve sannjrpitdh 
and in Mimd. Up. 2, 2, 6 ; Pras. Up. 2, fi ; and (i, 6: a)d iva 
ratlumdbhau. Likewise, wheel, in Kaiis. Up. 3, H : yathd 

rathasydresa ncmir a> pit ah. 
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Compare for instance VS. 34, 5 : yasminn fcah sama 
yajuiisi ydsmin prdtistjiiid raihanabhav ivdrah “ in which 
are firmly established the rks, saman and yajus, as 
spokes in the nave of the wheel ; 5, 63, 7 : siiryam a 
dfiallho iiivi citryam rdtliani “ ye have placed in the sky 
Surya, the brilliant wheel and 9, 71, 5: sdm t 
rdf //am 7/d bhurijor ahcsafa ddsa svdsd/'ah “the ten 
sisters (i. e., fingers) have set in motion (Soma) like the 
wheel of a grinding machine.” dpasa denotes the effort 
that one has to make in turning the wheel. 

The simile rdff/a/h 7/d /crd/tfo , . is to be construed 
with padas ab ; and the meaning of the verse thus is, 
“O Agni, in all that we have done for thee (ie., in thy 
honour and for thy glorification) with thoughts, hands 
and bodies and with effort comparable to that which one 
makes when turning the grinding wheel, we have always 
sought to uphold the law and have aspired after it.” 

In rfam yo/iiih in pada d, there is an abrupt transi- 
tion from the first person [vaydm ca/cr/z/d) of the other 
three padas into the third person. There seems to be no 
doubt however that the s//d//ya dsnsd/jah of d are identical 
with the priests that are referred to as rayd/// in a. 
Compare the next verse, dd/ia 77 /dfur asdsah sapid vip/d 
jdyc 772 ahi p 7 at/ia 7 )id vedhdso /if 71 . . in which the first 
person is again used and the change again into the third 
person in vv. 16, 17. 

I'fdm in d is to be construed with both yem/ih and 
dsi/sd/iah, as pointed out by Pischel (p. 230, l.c.); 
compare 4, 23, 10 and also 4, 1, 13 and 4, 2, 16. 

This closes the list of RV passages in which the 
word padb/nh occurs. In all these, as I trust has been 

Ci^mpare in this connection Macdonell, Vcd, Myih., : 

“ He [i.e., the sun] is the felly of Mitra-V"aruna (5, 62, 2). . . . The 
sun is also called a wheel (1, 3 75, 4 ; 4, 30, 4) or the ‘ wheel of the 
sun ’ is spoken of (4, 28, 2 ; 5, 20, 10) ’ and also fjcrgfaigne, I, 7. 
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made plain by the foregoing, padbhih, has the value of 
d/iib/iih, manobkih, d/iitibhih, etc., and is a derivative 
of the root spas ‘ to see.’ The word padb/iih that is found 
used in VS. 23, 13, on the other hand, is the equivalent 
of padbhih and is clearly derived, as said by Uvata and 
Mahidhara, from pad ‘ foot.’ The cerebralization of the 
letter d is anomalous and perhaps due to false analogy 
(cp. Lanman, Noun Inflection p. 475). 
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